Al-Nudb ah 


‘A Devotional Elegy for the Prophet Muhammad and his Family 


E Na p toe x m "X 
dus "ISLAMIC TEXTS INSTITUTE — A i e >. 
— ts UNDER THE DIRECTION OF SHAYKH RIZWAN A ARASTU. a : - S. 


z 
oe cS = odes — a 


Imam al-Rida has said, “May God have 
mercy on him who revives our cause ... [by] 
learning from our teachings and teaching 
them to others; for if people only knew the 
beauty of our words, they would undoubt- 
edly follow us." 


The Islamic Texts Institute (ITI) was 
founded in 2006 to answer Imam al-Rida’s 
call and “revive their cause." ITI’s mission 
is to produce excellent translations of 
Islamic primary sources. with high-caliber 
commentary so that non-specialists can 
access the vast reservoirs of knowledge and 
spiritual teachings they hold. 


ITI has received great encouragement and 
moral support from the scholarly commu- 
nity. However, the project can only succeed 
if 1t receives the financial support of those 
who stand to benefit the most from it. ITI 
invites you to share in making this 
unprecedented project a success by contrib- 
uting generously for the sake of God. Your 
contributions to ITI are tax and khums 
deductible. 


Please visit us at www.islamictexts.org 


Al-Nudbah is a mournful tribute to God's 
. prophets in general and to his final prophet 
in particular. It is a devotee's lamentation 
for his beloved imam from whom circum- 
stances have forced a long and hard 
separation. It is also a comprehensive 
affirmation of Islam's fundamental beliefs. 


As you study this supplication, you will 
notice that it is replete with allusions to 
verses, traditions, and historical events that 
iterate and reiterate the virtues of the 
Prophet Muhammad and his family and 
describe their role within the cosmos and 
in-God's plan for the world. Thus, the 
supplication - serves to orient the 
supplicant’s understanding of the Pro- 
phetic message as conveyed through the 
teachings of the imams, and thereby 
inoculates him against any alternative and 
hence incomplete conceptions of this 
* message. In particular, it addresses ques- 
tions about the relationship of Islam to 
previous religions and of the imams to the 
Prophet Muhammad and to previous 
- prophets. It describes the relationship of 
the imams to the Qur’4n and of Muslims 
to the imams. It guides the supplicant to an 
understanding of the suffering and oppres- 
sion to which -the-imàms and their 
followers have been, and continue to be, 
subjected. It then .shows him where he 
should place his hopes and aspirations for 
the resolution of this state of affairs. 
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The book before you represents thousands of 


hours of work and the efforts of multiple 
individuals. It is not merely a translation of al- 
Nudbah. The team at ITI has researched every 
word, every grammatical structure, and every 
literary device. We have traced every allusion 
back to its source and attempted to reconcile 
every sentence with Islamic teachings as a whole. 
In doing so, we have availed ourselves of 
existing commentaries on al-Nudbah. However, 
most of the work you see is the result of original 
research written specifically for a western 
audience; it is not simply the translation of a 
work originally intended for another time or 


‘place. Accordingly, we have attempted to 


address the concerns of our audience through 
language and arguments suited to their culture, 
intelligence, and mindset. 
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Iransliteration Key 


We have transliterated names and words into English according to the 
following key. We have not applied this standard to Arabic names and words 

. . 1j - ALI 
that have become commonplace in English, such as "Mecca" and "Medina. 
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Introduction 


The mission of the Islamic Texts Institute (ITI) is to produce excellent 
translations of Islamic primary sources with high-caliber commentary so that 
non-specialists can access the vast reservoirs of knowledge and spiritual 
teachings they hold. God willing, this book is the first of many such works. 


The book before you represents thousands of hours of work and the efforts 
of multiple individuals. It is not merely a translation of a-Nudbah. The team at 
ITI has researched every word, every grammatical structure, and every literary 
device. We have traced every allusion back to its source and attempted to 
reconcile every sentence with Islamic teachings as a whole. In doing so, we have 
availed ourselves of existing commentaries on al-Nudbah. However, most of the 
work you see is the result of original research written specifically for a western 
audience; it is not simply the translation of a work originally intended for 
another time or place. Accordingly, we have attempted to address the concerns 
of our audience through language and arguments suited to their culture, 


intelligence, and mindset. 


By way of introduction, we wish to provide you with a brief summary of 
the entire supplication, which will act as a map to highlight for you its key 
ideas and give you a sense of its general direction. We shall then address the 
history of the supplication to show you the primary sources through which it 
has been transmitted along with some brief biographical notes about each 
source's compiler. Next, we shall address questions that are increasingly raised 
by modern Muslims: Is this supplication "authentic"? Are we justified in 
reading it?’ Finally, we shall inform you of some of the conventions we have 


employed in our work. 


Summary of al-Nudbah 


The supplication that is the subject of this work is known to Muslims as 
Du‘a’ al-Nudbah. Its name is an allusion to one of its phrases, “wa tyyahum fa-l- 


' In writing this introduction, we have benefitted greatly from the article 
“Tabgiqi dar bareh-ye du'ä-ye nudbeb" by Shaykh Rida Ustadi (Dah Risaleh. Qum: 
Intisharat-e Islàmi, 2001). 
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yandub al-nādibün,” meaning, "For them let all who can, compose their elegies.” 
The word nudbah literally means, “to mourn a person's death and extol his 
virtues." Thus, a/-Nudbah is a mournful tribute to God's prophets in general 
and to his final prophet in particular. It is a devotee's lamentation for his 
beloved imam from whom circumstances have forced a long and hard 
separation. It 1s also a comprehensive affirmation of Islam's fundamental 
beliefs. 

The supplication begins with a brief history of God's prophets and 
messengers, mentioning their station before God, their life-long struggles for 
his sake, and the purpose for which he sent them. It proceeds to extol God's 
final prophet, Muhammad, and recounts God's special blessings upon him and 
his family—how he built the Ka'bah for them and made them infallible. The 
supplication continues to praise Imam 'Ali. It portrays his imamate as a 
continuation of the historical line of divine guides and narrates tradition after 
tradition in which the Prophet Muhammad declared unequivocally that he 


intended Imam 'Ali to be his successor. 


At this point in the supplication, laudation turns to lamentation. We 
lament the hatred many early Muslims secretly harbored against the Prophet 
Muhammad—a hatred that was not made manifest until he was dead. That 
hatred festered in their hearts until they finally assassinated Imam 'Ali and 
then proceeded to take his progeny captive, banish them, and assassinate them. 


With this segue, we begin extolling and lamenting the imams from the 
progeny of the Prophet Muhammad and Imam ‘Alī. We then single out the last 
of them, the imam of our time, Imam al-Mahdi—may God hasten his 
reappearance. At great length, we exto! him and express our devotion to him 
and our longing to see him. Finally, we conclude with a prayer for him and for 


ourselves. 


As you study this supplication, you will notice that it is replete with 
allusions to verses, traditions, and historical events that iterate and reiterate the 
virtues of the Prophet Muhammad and his family and describe their role 
within the cosmos and in God's plan for the world. Thus, the supplication 
serves to orient the supplicant's understanding of the Prophetic message as 
conveyed through the teachings of the imams, and thereby inoculates him 
against any alternative and hence incomplete conceptions of this message. In 
particular, it addresses questions about the relationship of Islam to previous 
religions and of the imams to the Prophet Muhammad and to previous 
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prophets. It describes the relationship of the imams to the Qur'an and of 
Muslims to the imams. It guides the supplicant to an understanding of the 
suffering and oppression to which the imams and their followers have been, 
and continue to be, subjected. It then shows him where he should place his 
hopes and aspirations for the resolution of this state of affairs. 


Sources of al--INudbab 


What follows is a list of the most important books that have transmitted al- 
Nudbab along with their respective authors! comments about it. We have listed 
these sources in chronological order from most recent to most ancient. We 
have also included some biographical notes about the last three authors, 
because they may be lesser known to the reader and because they are the first 
transmitters of a/-Nudbah, so it is crucial that we confirm their credibility. 

1) Hadiyyah al-zà 'irin wa bahjah al-názirin by ‘Abbas al-Qummi (1877-1940 CE): 
“Among the rites for Friday is the recitation of Du'a' al-Nudbah, 
which contains within it true beliefs and a lament for the occultation 
of the current Imam. Sayyid Ibn Tawts and Muhammad ibn al- 
Mashhadi have transmitted it on the authority of Muhammad ibn 
‘Ali ibn Abi Qurrah. He in turn transmitted it from the book of 
Muhammad ibn al-Husayn ibn Sufyan al-Bazawfari—may God be 
pleased with him. Al-Bazawfari said [about it], "This is a prayer for the 
imam of our time, and it is recommended (mustababb) to invoke it 
during all four festival days: ‘Id al-Fitr, ‘id al-Adha, ‘Id al-Ghadir, and 
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Fridays. 
2) Bibár al-anwar by Muhammad Bágir al-Majlisi (1627-1699 CE): 

“Sayyid [Ibn Tàwüs]—may God be pleased with him—said, ‘One of 

our scholars said that Muhammad ibn ‘Alī ibn Abi Qurrah said, “I 

have transmitted from the book of Muhammad ibn al-Husayn ibn 

Sufyan al-Bazawfari—may God be pleased with him—Du‘a’ al- 

Nudbah. He [Al-Bazawfari] mentioned, ‘This is a prayer for the imam 


of our time—may God’s mercy be with him. It is recommended 


? Al-Qummi, ‘Abbas. Hadiyyah al-za’irin wa bahjah al-nágirin. p.643. Tehran: 
Dihqàn, 2001. 
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(mustababb) to invoke it during all four festival days 
3) Zaseá "id al-fawa'id by Jamal al-Din ‘Ali ibn ‘Ali ibn Tàwüs (dates unknown; 
son of the famous Sayyid Ibn Tàwüs d.1265 CE). He mentions it as one of the 
supplications to be said after ‘Id prayers. Then he says, "It should be invoked 
during all four festival days." 
4) Misbáb alzà 'ir by Sayyid Radi al-Din ‘Ali ibn Táwüs (1193-1265 CE): 
“One of our scholars said that Muhammad ibn ‘Ali ibn Abi Qurrah 
said, ‘I have transmitted from the book of Muhammad ibn al-Husayn 
ibn Sufyàn al-Bazawfari—may God be pleased with him—Du‘a’' al- 
Nudbah. He [Al-Bazawfari] mentioned, “This is for the imam of our 
time—may God's mercy be with him. It is recommended (mustapabb) 


IPODS 


to invoke it during all four festival days 
5) al-Mazar al-kabir by Muhammad ibn Ja‘far ibn al-Mashhadi (1116-1197 CE): 
“Muhammad ibn Abi Qurrah said, ‘I have transmitted from the book 
of Muhammad ibn al-Husayn ibn Sufyàn al-Bazawfari—may God be 
pleased with him—Dx‘a’ al-Nudbah. He [Al-Bazawfari] mentioned, 
"This is a prayer for the Imam of our time. It is recommended 


WIT 


(mustababb) to invoke it during all four festival days. 


6) The book of Muhammad ibn ‘Alī ibn Abi Qurrah (late 11th and earlier 12th 


century). No known copies of his book remain. We only know of his book 


3 al-Majlisi, Muhammad Bagir. Bibdr al-anwéar 99.1.7 p.104. 

i Ibn Tàwüs, Jamal al-Din ‘Alt ibn ‘Ali. Zawda'td alfawd'id. p.482 in the 
manuscript at the Central Library of the University of Tehran. 

* Ibn Tàwüs, Radi al-Din ‘Ali. Misbab al-za'tr. p.334 in the manuscript at the 
Library of Ayatullah Mar‘ashi in Qum. 

£ ‘Abbas al-Qummi writes the following about him: "This great scholar is of 
high esteem. He is the author of the famous book of visitations—referred to in 
Bihar al-anwar as al-Mazar al-kabir—upon which our great scholars have relied. 
He has also authored books called Bughyah al-talib, Idab al-mandsik, and Kitab 
al-misbah. He in turn transmits from great scholars...” (al-Kunā wa al-algab 
vol.1 p.409). 

7 [bn al-Mashhadi, Muhammad ibn Ja‘far. AL-Mazár al-kabir. p.821 in the 
manuscript at the Library of Ayatullah Mar‘ashi in Qum. 

* He is known as Abü al-Faraj al-Qinani. He was a teacher of the illustrious al- 
Najashi who writes the following about his teacher, “He was reliable. He heard 
much, and he wrote much. He has [written] many books, among them: ‘Amal 
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from the quotations in Misbáp al-zà 'ir and al-Mazar al-kabir. 


7) The book of Muhammad ibn al-Husayn ibn Sufyan al-Bazawfari (11th 
century).? He is the first known transmitter of al-Nudbah. No known copies of 
his book remain. In fact, the authors of Misbah alza 'ir and al-Mazár al-kabir 
also did not have access to his book. Instead, they relied on the narration of the 
supplication in the book of Ibn Abi Qurrah. 


Authenticity of al-Nudbah 


Muhammad Bagqir al-Majlisi states that al-Nudbah has been transmitted 
through a reliable chain of transmission from Imam al-Sàdiq.^ Others have 
attributed it to Imam al-Mahdi." Each of these two sides has sought to 
corroborate its claim with evidence." For us it is sufficient to know that al- 
Nudbah was authored by an infallible imam—whichever one he may be—for 


they are all sources of guidance for us. 


We can be certain that it was not composed by a scholar, as some have 
alleged, for the convention among our scholars has always been to mark 


explicitly what they have authored so as to differentiate it from what is from 


yawm aljumu'ah, ‘Amal al-shubir, Mu'jam rial abi a-Mufaddal, and al-Tabajjud. 
He told me of, and granted me permission to narrate, all of his books” (Ryal 
al-Najāshi. Qum: Intisharat Jami‘eh-ye Mudarrisin, 1986. p.398). 

? ‘Abbas al-Qummi writes the following about him: "He was one of the 
illustrious [scholars] among the Shi'ah. Al-Najashi says the following about 
him, ‘He was reliable. He was illustrious. He was one of our scholars (i.e. he 
was Shi‘ah). He has [written] many books, among them: Al-Hajj, Thawab al- 
a'mal, Abkam al-abid, Al-Radd ‘ala al-waqifah, Sirah al-nabi wa al-a’immah fi al- 
mushrikin™ ((al-Kunā wa al-alqab vol.2 p.81). Suffice it that he was one of the 
teachers of Shaykh al-Mufid who narrated much from him. 

'? Zad al-ma‘ad quoted in Dah Risáleb. Qum: Intisharat-e Islami, 2001. p.283. 

" Dah Risáleb. Qum: Intisharat-e Islami, 2001. p.285. 

" Upon reading al-Nudbah, you might think it farfetched that either Imam al- 
Sádiq or Imam al-Mahdi could be its author. During Imam al-Sadiq’s time, 
Imam al-Mahdi had obviously not been born that he should pray for him thus. 
Likewise, to think that Imam al-Mahdi would pray for himself in this way may 
seem farfetched. In fact, it is not farfetched for either of them to be its author. 
There is no need for them to have recited this supplication themselves in their 
own times. Rather, they could have taught it to their students so that they in 
turn could recite it during the prophesied occultation. 
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the Prophet or the imams, while the narrations of a/-Nudbah contain no such 
mark. Furthermore, Ibn al-Mashhadi explicitly claims that all the contents of 
his a--Mazár al-kabir can be traced back to the Infallibles through a reliable 
chain of transmission indicating that he believes a/-Nudbah to be authentic. 
Lastly, as we saw above, al-Bazawfari, the first known transmitter of al-Nudbah 
mentions, “It is recommended (mustababb) to invoke it during all four festival 
days." This statement of his suggests that he too believes it to have originated 


from an imam. 


Aside from its chain of transmission and the testimony of its transmitters, 
an examination of the text of a-Nudbab—both its style and its content—also 
corroborates its authenticity. The style of al-Nudbab is comparable to the 
myriad other supplications and traditions that have reached us from the 
Infallibles. The tone, the etiquette, the diction, and the eloquence all confirm 
this claim. 

Additionally, its contents pass the three litmus tests that the Infallibles have 
given us to determine whether or not we can justifiably attribute a tradition to 
them if we are otherwise uncertain of its authenticity: all of its contents either 
agree with the Qur’an, agree with other authentic traditions, or at least do not 
contradict the intellect. The following traditions, and others like them, lay the 


groundwork for these three litmus tests: 


1) The Messenger of God said, "O people, whatever reaches you from 
me that agrees with the Book of God, then [know that] I indeed said 
it. And whatever reaches you that contradicts the Book of God, then 
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[know that] I did not say it. 


2) Imam al-Rida said, “Whatever reaches you from us, compare it to 
the Book of God—Invincible is he and Majestic—and [the rest of] 
our traditions. [f it resembles them, then it is from us, and if it does 


not resemble them then it is not from us.”"4 


3) The Messenger of God said, “If a tradition comes to you from me, 
then compare it to the Book of God and the standard of your 
intellect. If it agrees with them then accept it, and if it does not, 


3 al-Kāfi 1.2.22.1 
^ Wasa tl alshi‘ah 27.1.9.33373 
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then throw it against a wall." 


Even if we are unable to confirm a/l-Nudbah’s authenticity through its chain 

of transmission, its transmitters’ testimonies, its style, or its contents, we are 
still justified in reciting it, and we can legitimately hope for divine reward for 
doing so. The basis for this claim is a considerable number of traditions 
known collectively as “wkhbar man balagh.” One of these traditions known as 
“Sabibab Hisham ibn Salim" tells us that Imam al-Sadiq said, "If any [promise 
of] reward reaches a person from the Prophet, and he acts on it, he shall get the 
reward for that act even if the Prophet of God did not [in fact] say it." In the 
case of al-Nudbah, the transmitters testify that either Imam al-Sadiq or Imam 
al-Mahdi—both of whom are extensions of the Prophet's guidance—has 
enjoined us to recite this supplication; and for them to enjoin us to do 
something is tantamount to promising us a reward for doing it. Thus, the 
tradition of Hisham ibn Salim applies to a/-Nudbah, and justifies its recitation 


even if we are not able to confirm its authenticity through any other means. 


Conventions Used in this Work 
What follows are some of the conventions ITI has adopted for this work. 


1) It is customary to offer a prayer for God's mercy and peace whenever we 
mention the name of the Prophet Muhammad, his family, or any of God's 
prophets, angels, or saints. While many Islamic books use the abbreviations 
“S.A.” (for sallà Allāhu 'alaybi wa álibt), “A.S? (for 'alaybi al-salam), and others 
to remind the reader to invoke these prayers, we have decided not to do so. 
This decision should not be misconstrued as a sign of disrespect to these great 
personalities. The only reason for leaving them out is to remove any hindrance 
to the fluency of the text, especially for non-Muslims who are wholly 
unfamiliar with these conventions. In following with tradition, the reader is 
still encouraged to make his invocations while reading these names just as the 


writers have done while writing them. 


2) We have broken with another convention by not capitalizing pronouns 


referring to "God." We have done this partly to conform to western standards 


5 Tafsir Abi al-Futūh al-Razi as quoted in Dah Risáleh p.290. 
© Wasa'il al-shi‘ah 1.1.18.184 
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of style" and partly to remove a crutch that the capitalized “He” often creates. 
To compensate, we have made every effort to structure our sentences to clearly 
indicate pronouns that refer to God without having to depend on this 


convention. 


3) In keeping with Islamic scholarly tradition, we have made every effort to 
find support for our interpretations and assertions from Islamic primary 
sources and the works of widely accepted Islamic scholars. However, we have 
left out many of these citations in the English version of our work for two 
reasons. First, the vast majority of these sources are not available in English, so 
there is little probability that our English readers will refer back to them. 
Second, we did not want our commentary to become inundated with 
parenthetical citations, which would have hindered its fluidity. If God wills, 
ITI will be publishing the Arabic version of this commentary, which is twice as 
long, through which interested readers will be able to benefit from these 


citations. 


4) The citations that we have given for traditions generally consist of the title 
of the compilation in which they are found followed by four numbers 
separated by periods. These four numbers respectively represent the volume 
number, the &rtab number, the bab number, and the tradition number. For 
instance, “al-Kafi 1.2.2.1" represents a tradition found in al-Kafi, volume 1, kitab 
2, The Virtue of Knowledge, báb 2, "On the Characteristics of Knowledge, its 
Virtue, and the Virtue of Scholars," tradition 1. In a few instances, we have had 
to resort to volume and page numbers. In those instances, the numbers refer to 
the same edition of the text used by the Noor software series produced by the 


Computer Research Center of Islamic Sciences. 


5) We have made every effort to translate the text of al-Nudbah such that the 
overall effect on its English reader is the same as the overall effect on its Arabic 
reader. We have also taken care to distinguish what corresponds directly to the 
Arabic text from what we have inferred from the Arabic text by enclosing the 
latter in square brackets ([]). Generally, the translation makes sense with or 


without what is in brackets; however, we believe the intended meaning is more 


" The Chicago Manual of Style, 15^ Edition, p.348 paragraph 8.102 
? Nida, Eugene A. and Charles R. Taber. The Theory and Practice of Translation. 


Leiden: E.J. Brill, 1982, p.29 
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clearly expressed with the brackets. 


6) You may notice slight variations in the Arabic text of the supplication 
included here as compared to the text of Mafatih aljindn. We have arrived at 
this text after a thorough survey and analysis of the various transmissions of al- 
Nudbah. Based on our research, we believe this to be the best recension 
available. 

We beg God to bless the Prophet and his family; to reward those he has 
graced to be his tools in making this publication possible; and to reward those 


whom he graces to benefit from what lies herein. 
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Arabic Text with English Translation 


Praise is for God, Lord of all realms. 
May God shower his mercy and 


peace on his prophet and our 
master, Muhammad, and on his 
family. 


God, you alone deserve praise for 
what you decreed for your friends, 
whom you chose (as intimates] for 


propagators of] 
your religion, because you selected 


yourself and [as 


for them [in for their 
hardships] the 


everlasting blessings [that are found] 


return 


abundant and 


in your proximity, which neither 
hands [You 


selected this reward for them] after 


change nor perish. 
stipulating that they be indifferent 


to the stations of this lowly world 


with its gold and glitter. These 
friends [in turn] accepted this 
stipulation, and you knew they 


would fulfill it, 
them, drew them near [to yourself], 
them highly and 


before 


so you accepted 


and praised 

unambiguously [even] 
[creating them in this world]. You 
sent down your angels upon these 
friends, honored them with your 


revelation, and aided them through 
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your knowledge. You made them 
the only means [for us] to reach 


you—to attain your pleasure. 


In particular, you commanded one 
[of your friends] to dwell in your 
garden until you removed him from 


it. 


You boarded one [of them] on your 
ark, and out of your mercy, you 
saved him and those who believed 
God] 


destruction. 


[in with him from 


You took one [of them] as an 
intimate friend, and he asked that 
he be remembered well in coming 
generations, so you complied and 


made his memory immortal. 


You spoke to one [of them] from a 
tree, and you made his brother a 


helper and minister to assist him. 
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Arabic Text with English Translation 


You caused one [of them] to be 
born without a father, and you gave 
him distinct and 
strengthened him through the Holy 


Spirit. 


miracles, 


For each [of your prophets] you 
ordained a law and chose successors 
as trustees, one after another, from 
one [prophet’s] time to another('s]. 
{You did all this] to uphold your 
religion; to seal your case against 
your creatures; and to ensure that 
truth does not lose its status such 
that falsehood overpowers [even] 
those who seek the truth. And [you 
did all this] so nobody could say, 
"Why did you 


messenger to warn us or light a 


not send us a 
beacon to guide us so that we could 
follow the [commandments in the] 
verses [of your books] before [living 
a life of] wretchedness and [being 


destroyed in] disgrace?" 


[You continued to send prophets 
and choose successors for them] 
until you ended the affair [of the 
prophethood by entrusting it] to 
your beloved, 


our chosen, 
y 
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Muhammad—may God shower him 
and his family with mercy. [It is no 
wonder that he was the one] for he 
became—just as you [had wished he 
would be when you] chose him— 
the leader of all your creatures, 
[among] the elite of those whom 
you elected, the best of those whom 
you chose, and the noblest of those 
whom you brought into your 
service. You raised him above your 
[other] prophets. You sent him to 
the two precious [races of man and 
jinn] from among your [rational] 
creatures and gave him a mandate 
over the east and the west. You 
placed the Burāq at his service, and 
you raised him up to the heavens. 
You entrusted him with the 
knowledge of what was and what 
shall be until the end of creation. 
Then you aided him by [casting] 
terror [into the hearts of his 
enemies]. You surrounded him with 
Gabriel, Michael, and the marked 
riders from among your angels. You 
promised to make his religion 
prevail over all [other] religions, 
though the polytheists may loathe 
it. [You made him] this [promise] 
after having raised him to a lofty 
station by [giving him] the best of 
families, and [after] having built for 
him and for them “the first house 
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Arabic Text with English Translation 


[of God] built for [all] people, the 
one in Bakkah, which is blessed and 
is a guide for humankind. In [and 
around] the house are clear signs 
[such as] the Station of Abraham. 
[hereby] 
granted amnesty.” And you [made 


Whoever enters it is 
your Prophet that promise after 
having] said, “God wants but to 
stave off from you all filth, O 
people of the [Prophet’s] household! 


and to purify you thoroughly.” 


Then you ordained in your book 
that the 


Muhammad—may your mercy be 


recompense for 
upon him and his family—would 
be devotion to his family when you 
said, “Tell them: 
compensation for my work except 
” You 
"[Tell them:] "Whatever 


compensation I have asked from 


‘I do not ask any 


your devotion to my family 


also said, 


You also 
, [Tell them:] ‘I do not ask any 


you is for your benefit." 
said 
compensation for my work except 
from him who wishes to travel the 
path to his Lord[’s proximity]. 
Thus, the Prophet and his family 
became the only path [for us] to 


reach you—to reach your pleasure. 
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When the Prophet's days had neared 
their end, he instated the one who 
would hold authority after him, ‘Ali 
ibn Abi Talib, as a guide [and 
imam]—may your mercy be upon 
both of them and their families. [He 
did this] because he was the warner, 
and for every people there is a guide. 
While the crowd was before him, [he 
instated ‘Ali] by saying, “He over 
whom I have primacy, ‘Ali has 
primacy. O God, befriend whoever 
befriends him, and show enmity to 
whoever shows him enmity, aid 
whoever aids him, and abandon 


whoever abandons him.” 


He also said, “He who considers me 
his prophet must consider ‘Ali his 


» 
commander. 


He also said, "Ali and I are from 
one tree, and all other people are 


from various trees." 


He conferred upon him the rank of 
Aaron to Moses when he said to 
him, "You are to me as Aaron was 
to Moses except that there is no 


prophet after me." 
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Arabic Text with English Translation 


He married him to his daughter, the 
Mistress of all Women. 


He permitted ‘Ali to do in his 
mosque what was permissible for 
himself, 


except for ‘Ali’s door. 


and he sealed all doors 


Then 
knowledge and wisdom and said, "1 
am the city of knowledge, and ‘Ali 


he entrusted him with his 


is its gate. Whoever wants [to enter] 
the city must enter through its 
gate.” Then he said, “You are my 
brother, my successor, and my heir. 
Your flesh and my flesh are one. 
Your blood and my blood are one. 
He who makes peace with you has 
made peace with me, and he who 
makes war with you has made war 
with me. Faith has mingled with 
flesh and blood as it has 


mingled with my flesh and blood. 


your 


Tomorrow, you shall be my deputy 
over the Pool. You are the one who 
will pay off my debt and fulfill my 
[the 
Shi‘ah,| with gleaming faces, shall be 
of light 


{arranged] around me in paradise, 


promises. Your followers, 


on pedestals that are 
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ALNudbah 


and they shall be my neighbors. If it 
were not for you, O ‘Ali! after my 
demise, the believers would not be 


known.” 


After the Prophet, he was a guide 
[protecting people] from errancy, 
and a light [curing them] of their 
inability to see. [He was] God's 
strong lifeline and his straight path. 
He was not outdone in [his] 
closeness to [such] a [great] lineage 
[as the Prophet’s], nor in [his] 
precedence in [accepting such] a 
[great] religion [as Islam]. He was 
unmatched in every one of his 
honors. He walked in the footsteps 
of the Messenger—may God have 
mercy on them both and on their 
family. He fought based on the 
inner meaning [of the Qur'àn], and 
being on God's path, he was never 
overwhelmed by anyone's censure. 
For God's sake, he left the Arab 
chieftains without supporters [by 
striking them down in combat]; he 
killed their champions and took 
down their wolf-like [heroes], and 


thus planted in their hearts rancor 
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Arabic Text with English Translation 


because of Badr, Khaybar, Hunayn, 
and other battles. Thus, their hearts 
filled with enmity toward him and 
[they] resolved to renege [on their 
pledge to support him]. [Their ill 
will continued] until he killed the 
Defaulters, the Iniquitous, and the 


Transgressors. 


When he fulfilled his pledge [to lay 
down his life for Islam] and the 
of the 


murdered 


most wretched latter 


generations him, 
following in the footsteps of the 
of the 


outcome 


most  wretched former 
generations...[the 
God's 
command—may God shower him 


and his 


concerning the guides [who would 


was 


tragic]. Messenger's 


family with mercy— 
succeed him], who followed [in the 


of] the [who 


succeeded past prophets], was not 


footsteps guides 


obeyed, for the community [of 
Muslims] was relentless in its hatred 
for him, [nearly] unanimous in [its 
effort] to sever ties with his family 
and banish his progeny except for a 
few who were true [to their pledge to 
love and obey his family simply] to 
fulfill their duty [to God] regarding 
them. Thus, some [of his progeny] 
were killed, some were taken captive, 
and banished. God 


some were 
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decreed for them [these trials] for 
which it is hoped they shall be 
bountifully rewarded, since the 
earth belongs to God; he grants it to 
whomever he wishes from among 
his creatures, but the final outcome 
is in favor of the God-fearing. Our 
Lord be exalted, for indeed the 
promise of our Lord is done. He 
shall never break his promise, and 


he is the Invincible, the Wise. 


Thus, [since it has been decreed that 
hardship befall this family,] let all 
who can, cry for these most pure 
members of the household of 
Muhammad and ‘Ali—may God 
shower them and their family with 
mercy. For them, let all who can, 
compose their elegies. For the likes 
of them, let tears fall, let people 
wail, let people lament, and let 
people cry out: Where is Hasan, 
where is Husayn? Where are the 
sons of Husayn [who were] 
righteous men one after another, 
men of truth one after another? 
Where are those paths [to God's 
pleasure who followed| one after 
another? Where are those who were 
chosen one after another? Where are 
those rising suns? Where are those 
luminous moons? Where are those 
scintillating stars? Where are those 


2 32 > Pa 2 2524 
AMA 1452,35. 4 XASIU 55 


10 


4 722 A qT424204727 Az 
D6 $9 —$ 5] LL 55 45 


^ 


T^ 


^* p A: e P 
ASSN 52 d 5m 552 5 


ade pi LY 


4 > ae vit 
E CAE E 5 


- et 4 ik 4 Z 
wy po AN Cy _3 


vw 
ler 


^ d.t init 
g ÀÀÀ le 1 ea 5 


zs A E 
2 2 [2 -- 
C5 $6 9 all 215 


B > 24. AAT 7 ? 
Seq oS NCC NE (P call 
< P PP | Leste S l r 
AA 53 T a 


E ^ 4 ue P - - 


LAS a ed i 8, En 


Arabic Text with English Translation 


beacons [that lead us] to the religion 
[of Islam]; 
knowledge? 


those cornerstones of 


Where is the one preserved by God 
who shall never be absent from the 
[ranks of the Prophet’s] progeny of 
[infallible] guides? Where is he who 
has been trained to cut down every 
last oppressor? Where is the awaited 
one who shall straighten [even the 
last vestiges of] crookedness, [no 
matter how] small or imperceptible? 
Where is he upon whom we rest our 
hopes so that he will end injustice 
and oppression? Where is he who 
has been preserved [by God] 

the 


recommendations 


and 
the 
Qur’an and the Prophet’s example? 


renew directives 


found in 
Where is he who has been chosen to 
bring back the [Islamic] way of life? 
Where is he upon whom we rest our 
hopes so that he will revive the 
Book [of God] and the injunctions 
set forth therein? Where is he who 
will revive Islamic symbols and 
[through them revive] Muslims? 
Where is he who will crush the 


military might of the transgressors? 
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ALNudbah 


Where is he who will demolish the 
edifices of polytheism and 
hypocrisy? Where is the destroyer of 
the corrupt, the sinful, and the 
rebellious? Where is he who will cut 
down errancy and division? Where 
is he who will efface all traces of 
deviance [in belief] and hedonism 
[in action]? Where is he who will 
spring the traps of lies and 
fabrication [with the truth]? Where 
is the destroyer of the rebellious? 
Where is he who will uproot those 
who are recalcitrant, who misguide, 
and who turn their backs on 
religion? Where is he who will bring 
honor to God’s friends and disgrace 
God’s enemies? Where is he who 
shall unify all people upon the fear 
of God? Where is the gateway to 
God that is the only way one can 
approach him? Where is the focal 
point to which God’s friends turn 
their attention? Where is the lifeline 
linking the [denizens of] earth to 
[God] on high? Where is the master 
of the Day of Conquest and the one 
who shall raise the banner of 
guidance? Where is he who will 
combine people’s scattered interests 
into what is best for them and what 
pleases them? Where is he who shall 
avenge the prophets and the 


children of the prophets? Where is 
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Arabic Text with English Translation 


he who shall avenge the blood of the 
one killed at Karbala’? Where is he 
who shall be aided against all who 
transgress against him or lie about 
him? Where is the distressed one 
who is answered whenever he calls? 
Where is the foremost of creatures 
who is righteous and pious? Where 
is the son of the Chosen Prophet? 
and the son of “Ali, with whom God 
is pleased? and the son of Khadijah, 
the Noble? and the son of Fatimah, 
the Great? 


May my mother and father be your 
ransom! May I myself be your shield 
and your ransom! O son of those 
who are masters and are near to 
God! O son of those from a noble 
stock who are most honorable! O 
son of those who are guides and 
have been guided [by God]! O son 
of 


whose character was refined! O son 


those who were chosen and 


of those who are chiefs from a most 
noble stock! O son of those who are 
most good and have been purified! 
O son of those who are benevolent 


and have been selected! O son of 


- 2 


ee 


3— tes ARRA 
AE ch REAL a AAA 
«ll : o sis. 94 


A ESI D 24 
* Soi PI. ? 4 2% 
63185 5-55 A 3 52 


T a gil 
ENSE E saig 
4 296 p 


BG nib «case SUC, 
SNE, IL el zo G25 Sh 
LS NL gins RS 


Nes a $5 
EE EE NETT CENA 


à —$ AMadlio 3M eg 


is) BENG, SIL 5 fo gh 


y 
1 
4 
4 
i 
d 
i 
] 
l 
d 


Al-Nudbah 


those who are munificent and are 
most honorable! O son of those 
luminous moons! O son of those 
bright lanterns! O son of those 
piercing meteors! O son of those 
scintillating stars! O son of those 
clear paths! O son of those manifest 
flags! O son of [those possessed of] 
perfect knowledge! O son of [those 
who founded] traditions known far 
and wide [as traditions of Islam]! O 
son of [those 
knowledge that is handed down 


possessed of} 


[from generation to generation]! O 
heir to lasting miracles! O son of 
[those who presented] clear 
evidence! O son of [him who was] 
the straight path! O son of [him 
whose appointment as the Prophet’s 
successor was] momentous news! O 
son of him about whom it is 
[written] in the Protected Tablet 
that he is near to God, lofty in 
station, and replete with wisdom! O 
son of [him who brought] verses 
and miracles! O son of [those who 
presented] manifest evidence! O son 
of [those who argued with] clear and 
overpowering proofs! O son of 
[those who debated with] conclusive 
arguments! O son of [those who are 
the intermediaries of God's] vast 
blessings! O guardian of 72 Ha and 
the [Qur'an's] unequivocal verses! O 
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Arabic Text with English Translation 


guardian of Ya Siw and al Dhariyat! 
O guardian of al-Tar and al-‘Adiyat! 
O son of him who drew closer and 
latched on so that he was two bow 
lengths away or less, drawing closer 
and closer yet to the Highest of the 
High! 


Would that I knew where you are; 
[upon] which land you walk, dry or 
wet? (Are you] on [Mount] Radwa 
or in some other place? Or [are you 
in] Dhü Tuwa? 


It pains me that I should see [the 
rest of] creation yet not see you, and 
not hear from you so much as a 
rustle or a whisper. It pains me that 
tribulations have besieged you 
instead of me, yet my cries and 
complaints [to God to relieve you] 


do not even reach you. 
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May I be your ransom, O you who 
have been hidden [from our eyes] 
yet are never absent from our 
[hearts]! May I be your ransom, O 
you who are far [from our sight], 
while [your kind hand is] not far 
from us! May I be your ransom, O 
aspiration of believing men and 
women who yearn for you, who 
upon remembering you, heave a 
sigh [of longing to see you]! May I 
be your ransom, O you who have 
unsurpassed dignity! May I be your 
ransom, O you whose unparalleled 
glory runs deep! May I be your 
ransom, O you who are one of the 
age-old blessings [of divine guides] 
who are unmatched! May I be your 
ransom, O you who possess half of 


all honor and are inimitable! 


Until when must I [search and] 
remain baffled at [not finding] you, 
Master, until when? [With] what 
words must I cry out and what must 
I whisper [to ask God] about you [so 
that he hastens your return]? It 
pains me that I receive every answer 
except [news of] you [returning], 
and | am [merely] consoled [for 
your continued absence]. It pains 
me that I should cry for you while 
[most of] humanity deserts you. It 
pains me that you should be 
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afflicted by such hardships rather 
than they [who caused you these 
hardships by deserting you]. Is there 
anyone who will help me to prolong 
my sobs and cries [for you]? Is there 
anyone overwhelmed with grief in 
whose grief I may share when he 
finds himself Is 


[anyone whose] eyes cannot bear his 


alone? there 
grief so that my eyes may come to 
their aid [to relieve them of some of 
their burden]? 


Is there a way to meet you, O son of 
Ahmad? Will our current separation 
from you ever end, so that we may 
[meet you and] benefit [from seeing 
you]? When shall we approach your 
thirst-quenching watering hole and 
be sated? When shall we quench 


ourselves on your fresh water, for 


our tongues have long been 
parched? When shall we [be able to] 
visit you in the morning and 


evening [as we please] and thus find 
delight? When do you suspect we 
shall see you with the Banner of 
[God's] Aid unfurled? 


suspect that we may gather around 


Do you 


you [as your intimate companions] 
when you will have become the 
leader of [today's] leaders, filled the 


world with justice, made your 


enemies taste disgrace and 
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Al-Nudbah 


chastisement, eliminated those who 
defy truth, cut down the last of the 
arrogant, and uprooted the unjust? 
[Upon seeing all this] we shall say, 
“Praise is for God, Lord of all 


realms!” 


O God! You alone [can] lift the 
shroud of grief and affliction. To 
you alone do I turn for aid, since 
aid is yours [to dispense]. You are 
Lord of this realm and the next. 
Thus, come to the aid of your 
afflicted servant, O you who aid 
those who seek! Show him his 
master, O you who have intense 
strength! Relieve him of his grief [at 
the separation from his beloved] 
and of his burning [desire to be 
reunited with him]. Quench his 
thirst, O you who sit upon the 
Throne! O you to whom all [needs 


and prayers] must be referred! 


O God! We are your servants who 
yearn for him whom you have 


invested with authority [over us] 


18 


SNS spd hte gl gh 
bé Íi séiss 
ARRA z ENSKRA e RAN 
dodo ry, NS 


v iba amc 


4 z x F P. A 4 
co S $6 5 Md us 


- - 4 x d Ea 
\ te. eU «d 53 58 mamm NI 


— 
p 


EAL ALLES 55 $«$ 29 5 
È A] £25056 sl pee Ae 


NAE 


z Z oy a4 Pd ac PER t 
r UD et, 35 $a A) 


Ro EN 


Arabic Text with English Translation 


and who reminds us of you and 
your Prophet. You have made him 
our protector and a refuge [from 
afflictions and enemies], and you 
have appointed him to uphold our 
religion and as a sanctuary [to 
which we can retreat in the face of 


doubts 


made him a leader for the [truly] 


and conflicts]. You have 
faithful among us. [Since we cannot 
meet him] thus, convey to him our 
of 
"peace." And increase us, by means 


of 


salutations], in honor [in this world 


good wishes and salutations 


these [good wishes and 
and the next]. Let us [continue to] 
live when he lives [on earth after his 
this 


blessing [of living alongside him] by 


reappearance]. And perfect 
placing him ahead of us [as our 
leader], until you let us enter your 
gardens in the company of the 
martyrs from among your chosen 


[servants]. 


O God! Shower your mercy upon 
Muhammad the 


Muhammad. Shower mercy upon 


and family of 
Muhammad [who was] the {Imam’s] 
forefather and your messenger and 
the greater of [the two] Masters. And 
{shower blessings] upon ‘Ali [who 
was also] his forefather and the lesser 
of [the two] Masters. And [shower 
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Al-Nudbah 


blessings} upon his ancestor, the 
Great Confirmer [of her father’s 
mission], Fatimah, the daughter of 
Muhammad. And [shower blessings] 
upon fall] his righteous forefathers, 
whom you chose. And [shower 
blessings] upon him. [Shower upon 
all of them blessings] that are better, 
more perfect, more complete, more 
lasting, more numerous, and more 
abundant than you have ever 
showered upon any of those elected 
and chosen from among your 
creatures. Shower upon him blessings 
unlimited in number, infinite. in 
duration, unceasing in repetition. O 
God! Through him restore truth, and 
through him topple falsehood. 
Through him empower your friends, 
and through him disgrace your 
enemies. Establish a connection 
between us and him [during his 
occultation] that leads us into the 
company of his forebears [in the 
hereafter]. (Make us among those 
who hold fast to them [by seeking 
their intercession at the Judgment] 
and who reside [for eternity] in their 
proximity [in paradise]. Help us to 
fulfill our [monetary] obligations to 
him and to endeavor to obey him 
and to refrain from sinning against 


him. 
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Arabic Text with English Translation 


Favor us by letting him be pleased 
with us. Grant us his compassion, 
his his and his 
benevolence such that we attain to 


mercy, prayers, 


your vast mercy and [ultimate] 
success in your proximity. Accept 
our prayers for his sake. Forgive our 
sins for his sake. Answer our prayers 
for his sake. Increase our sustenance 
his 


worries 


sake. Relieve us of our 
for his Fulfill our 


needs for his sake. 


for 


sake. 


Turn toward us in your 
magnanimity. Accept our effort to 
attain your proximity [through this 
supplication]. Gaze upon us with 
mercy by which we can perfect our 
Then, be 


generous with us and do not strip 


honor before you. 
us of this [honor]. Give us water 
the 


forefather—may you shower him 


from pool of our Imam’s 
and his family with mercy—in his 
cup and by his hand. [May it be] a 
drink that is thirst-quenching, sweet, 
and palatable, after which we shall 
never thirst again, O Most Merciful 


[God]! 
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Praise is for God, Lord of all realms. May God shower his 
mercy and peace on his prophet and our master, Muhammad, 
and on his family. God, you alone deserve praise for what you 
decreed’ for your friends,’ 


' God's "decree," or gadā’, sometimes refers to his legislation for 
humankind (al-qada’ al-tashbri i). In other instances, it refers to his decision 
to create something or not to create it (al-qadā’ al-takwini). Here, the term 
is used in the latter sense. In particular, God has decreed that his friends 
(awliyd’) be afflicted in their struggle for truth by trials and tribulations 
such as imprisonment, banishment, and assassination, since it is through 
such trials that they can fully realize their potential and reach the highest 
stations of humanity. There is a reference to this decree in the middle of 
this supplication where we shall read, “Thus, some [of them] were killed, 
some were taken captive, and some were banished. God decreed for them 
{these trials] for which it is hoped they shall be bountifully rewarded.” You 
might think it strange that we should praise God for the murder, 
imprisonment, and banishment of his friends. In fact, we praise him, not 
for the hardships themselves, but for the blessings and reward that the 
hardships make possible. According to Imam al-Hadi, “In every trial, God 
has [hidden] a blessing that blots out the hardship" (Tubaf al-‘uqal p.489, 
among the short sayings of Imam al-Hàdi). In another tradition, Imam ‘Ali 
has said, “A hardship is disciplinary for the wrongdoer, a test for the 
believer, a [means to rise in] station for the prophets, and ennoblement for 
the friends of God [whether they be prophets or not]" (Bibár al-anwar 


64.1.12.54). 
? [n this introduction to the supplication, the term awliya’ refers to God's 
"friends" in general: his prophets, messengers, and imams. It might appear 
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whom you chose [as intimates] for yourself and [as propagators of] 
your religion, because you selected for them [in return for their 
hardships] the abundant and everlasting blessings [that are found] in 


your proximity, which neither change hands nor perish.’ 


we are mistaken to include the imams in their ranks, since the supplication 
goes on to describe these friends with the following words: "You sent down 
your angels upon these friends [and] honored them with your revelation..." 
However, we are justified in including the imams for two reasons. First, it 
is true that the imams do not receive revelation directly; however, they are 
ennobled by the revelation given to the Prophet, and they are visited by 
angels. For this reason, they repeatedly remind us that they are "the tree of 
prophethood, the receptacle of the message, and frequently visited by the 
angels” (Nahj al-balaghah sermon 109). In another supplication we address 
the imams saying, “Peace be with you, O household of the prophethood! O 
receptacle of the message! O you who are frequently visited by the angels! 
[O you] upon whom revelation is sent down!" (al-Ziyārah aljami'ab al- 
kabirab). Second, "angels" are mentioned in the plural. If the supplication 
were referring to the angel Gabriel, who is sent down with revelation, it 
would have used the singular. Generally, the reference to angels in the 
plural implies functions other than revelation. Thus, it is appropriate for 
us to include the imams among God's "friends" in this sentence. 

? God's “proximity,” conveyed by the phrase ‘ndak, is an expression of the 
loftiness of the reward they are granted in paradise and their eminent 
station before God. It is an expression found in the Qur'àn where God 
says, “Do not consider those killed in God's path to be dead; rather, they 
are alive, provided for in their Lord's proximity" (3:169); and where he 
quotes Asiyah, wife of the Pharaoh, as she breathed her last tortured 
breaths: “My Lord, build for me a house in your proximity in paradise” 
(66:11). 

^ [t is notable that the supplication describes the blessings bestowed upon 
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[You selected this reward for them] after stipulating that they be indifferent to 
the stations of this lowly world with its gold and glitter) These friends [in 
turn] accepted this stipulation, and you knew they would fulfill it? so you 
accepted them, drew them near [to yourself], and praised them highly and 


unambiguously [even] before [creating them in this world]. 


God's friends with three similar adjectives that indicate their permanence: 
they are everlasting, they do not change hands, and they do not perish. 
These three descriptors help to emphasize the greatness of God's reward vis- 
à-vis the trials that they faced, as though to leave no room for us to say, 
"No amount of blessings could compensate them for what they faced." As 
severe as their pain may have been, it was short-lived, and anything short- 
lived fades to naught when compared to eternal bliss. 

* Zuhd means “to be indifferent to the material world.” Being indifferent 
does not imply that we not possess things, rather that those things not 
possess us. Accordingly, one who possesses the virtue of zuhd chooses to 
refrain from all things in the material world that God and his own intellect 
deem harmful to his development. The friends of God go a step further 
and choose to refrain even from what is neutral, having neither benefit nor 
harm. Of all virtues, God requires this one in particular of his friends 
because it is "the key to all goodness" (al-Käfi 2.1.61.2). It ensures that they 
remain aloof from the temptations of the temporal world and focus on 
their divine mission. It also mitigates the severity of the hardships they 
inevitably face along the way. 

* God knew before he created them in this world that they would fulfill the 
stipulation. 


7 Their nearness to God is symbolic of their lofty station before him. 


? This sentence apparently indicates that God's stipulation, their acceptance 
of that stipulation, and their admittance into his proximity all occurred 
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You sent down your angels upon these friends? honored them with your 


revelation, and aided them through your knowledge. You made them the only 


means [for us] to reach you 


before they were created in this world. Numerous traditions indicate that 
God created the divine guides in some other realm before this realm—in a 
form appropriate to that realm. For example, it is reported that Imam Zayn 
al-Abidin said: "God created Muhammad, ‘Ali, and eleven of his progeny 
from the light of his majesty. Then he sustained them as [indescribable] 
forms in his light as they worshipped him before he created [any other] 
creatures. They exalted him and extolled his praises. These were the imams 
from the descendants of the Messenger of God" (a/-Káfr 1.4.126.6). 

? Much debate surrounds the nature of angels. The conventional stance of 
Muslim theologians has been that they have rarefied material bodies (ajsém 
latifab). The conventional stance of Muslim philosophers has been that 
they are immaterial beings (ajsám: mujarradah). If we move past these 
debates, we find some of the best descriptions of the angels in the words of 
the imams. For instance, Imam ‘Ali says in addressing God, "They [i.e. the 
angels] know you better, fear you more, and are closer to you, than any of 
your other creatures. They never dwelled in loins, nor were they deposited 
in wombs, nor were they created of vile liquid. They are not put out of 
sorts by the worries brought on by the vicissitudes of time. However, 
despite their proximity to you and their station in your eyes; [despite] the 
concentration of all their affection on you; [despite] their profuse acts of 
worship and the rarity of their oblivion to your command, if they were to 
see your essence, which is hidden from them, they would disparage their 
deeds and revile themselves, and they would know that they have not 
worshipped you as you ought to be worshipped, nor have they obeyed you 
as you ought to be obeyed“ (Na5j al-balaghah sermon 109). Likewise, Imam 
Zayn al-‘Abidin has extolled the angels at length in the third supplication 
of al-Sahifah al-Sajjádiyyah (translated into English as The Psalms of Islam). 
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—to attain your pleasure.’ 


? This phrase literally translates as follows: “You made them the only 
means [for us] to reach you and the only means [for us] to attain your 
pleasure.” We have translated both dhari‘ah and wasilah as “means” as they 
are synonymous. In addition, since the phrase, "the only means [for us] to 
attain your pleasure” is simply a clarification of the phrase, “the only 
means [for us] to reach you,” we have conflated the two phrases. 

God has made his friends the “means of attaining his pleasure” in four 
ways. First, he has charged them with conveying his religion to humankind 
thereby making them the sole means for people to reach truth. Second, he 
has stipulated that he will only accept a person’s deeds if that person 
accepts their authority (w/dyah) and loves them. Imam al-Sadiq has 
mentioned this stipulation when he says, “God will not accept a single 
deed...unless it is coupled with [belief in] our authority—i.e. the authority 
of the family of the Prophet” (a/-Kafi 8.1.1.98). Third, he has made them 
intercessors through whom people can attain his proximity on the Day of 
Judgment. Fourth, he has made them intercessors in the temporal world 
through whom people can pray to him and ask their needs. This fourth 
way, in turn, takes on any of three forms: a) we may address God and ask 
him something for the sake of his friends by saying, "O God, I ask you for 
the sake of Moses, Jesus, or Muhammad, to fulfill my need;" b) we may 
address the prophet or imam and ask him to pray for us as the Prophet 
Jacob's sons did when they said, “O father, seek forgiveness for our sins” 
(Qur'àn 12:97); c) we may address the prophet or imam and ask him to 
fulfill our needs directly, for they are God's vicegerents, and God has 
endowed them with the power to fulfill our needs; thus, we could pray, “O 
you who are distinguished (wajib) before God, fulfill my need.” Availing 
ourselves of their intercession in this way does not compromise God's 
sovereignty or oneness in the least, since it is God who has endowed them 
with such power and God who has laid this path for seeking his proximity. 
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In particular,” you commanded one [of your friends] to dwell in your garden 


until you removed him from it." You boarded one [of them] on 


" After mentioning God's friends in general, we turn our attention to six 
prophets in particular: Adam, Noah, Abraham, Moses, Jesus, and 
Muhammad-—may God's peace and blessings be with them all. 

? This sentence alludes to the following verses, "We said: 'O Adam, dwell 
with your wife in the garden, and eat from it freely wherever you desire. But 
do not [even] approach this tree or you will be among the wrongdoers.’ 
Then Satan made them fall and expelled them from the place in which they 
dwelled..." (Qur'àn 2:35-36). It is important to understand the following 
points regarding these verses: 1) The "garden" in which the Prophet Adam 
and his wife, Eve, were commanded to dwell was not the Garden of "Eden" 
as suggested by Genesis 2:5. Rather “Eden” ('«d» in Arabic) means 
"permanence" and is only an appropriate attribute of the gardens of 
paradise, not the temporary abode in which Adam and Eve stayed before 
being expelled. In this vein, it is related that “someone asked Imam al-Sádiq 
about the garden of Adam: ‘Was it a garden of this world or a garden of the 
hereafter? He replied, ‘It was a garden of this world; the sun and the moon 
would shine upon it. 1f it had been a garden of the hereafter, Adam would 
never have been expelled from it, and Satan would never have entered it" 
(Taftsir al-qummi under the aforementioned verses). 2) God's statement, 
“Do not [even] approach this tree," was advisory (irshddi) not legislative 
(mawlawi). Thus, for Adam to eat from the tree did not constitute a sin 
against God's law; rather, he was simply acting against God's advice, 
following which was not binding upon him in the first place. The evidence 
for this claim lies in another verse where God warns Adam and Eve, "Do 
not let Satan expel you from the garden or you will [need to] toil [to make 
your way in life]" (Qur'àn 20:117). God does not threaten them with his 
wrath or with hell-fire. He only advises them of the consequences of their 
choice. Thus, when 2:35 warns them that they will be among the 
"wrongdoers" if they approach and eat from the tree, it in fact warns them 
of burdening themselves with the drudgery of worldly life, not of sinning 
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your ark," and out of your mercy, you saved him and those who believed [in 
God] with him from destruction." You took one [of them] as an intimate 


friend," and he asked that he be remembered well in coming generations, ^ 


against God, for Adam was a prophet of God, and thus, infallible and 
immaculate. 3) Adam's removal from the garden is attributed to God in the 
supplication where it reads: "until yoxu removed him from it,” while it is 
considered an act of Satan in 2:36 and 20:117 of the Qur'an. There is no 
contradiction between the two attributions. In reality, it is God who 
removed him from the garden. Satan was simply an instigator who 
encouraged him to do something that brought God to remove him, thus 
Adam’s removal can only be attributed to Satan insofar as he is partly the 
cause that led to Adam's removal. 

3 This sentence refers to Prophet Noah's ark as “your ark" because Noah 
built it on God’s behest. The Qur'àn says, "Build the ark under our gaze 
and by our inspiration" (11:37). 

" This sentence alludes to the story of Noah mentioned in the following 
verses: "Then we delivered him and those who were with him in the ladened 
ark" (Qur'àn 26:119); and "We boarded him on a vessel made of planks and 
nails" (Qur'àn 54:13); and “...none but a few believed with him [in God]" 
(Qur'àn 11:40). Let us take a closer look at the first and third verses and 
compare them to this sentence of al-Nudbah. The first verse, 26:119, tells us 
that God delivered the Prophet Noah and those who were with him. The 
third verse, 11:40, tells us that only a few people believed in God with Noah. 
Now if we compare the two verses with the sentence of al-Nudbah, we see 
that the concepts of the two verses have been conflated to show us that 
those whom God delivered witb Noah are the very same people who 
believed in God with Noah. 


"5 This clause alludes to the verse, “And God took Abraham as an intimate 
friend” (Qur'àn 4:125). 


© This clause alludes to the Prophet Abraham's prayer, "Let me be 
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so you complied and made his memory immortal." You spoke to one [of 


them] from a tree,” 


remembered well in coming generations" (Qur'àn 26:84). This prayer was 
not spoken in vain, since fame in and of itself is too mundane a goal for 
one of God's greatest prophets. Rather, Abraham asked God through this 
prayer to grant him the ability to found a tradition of monotheism that 
would last until the Day of Judgment, of which his progeny would be the 
protectors and standard-bearers, and because of which all people would 
remember him as the founder of monotheism and pray for him and his 
family. 

"7 God mentions that he answered Abraham’s prayer by saying, "We 
bestowed on them of our mercy, and let them be remembered well 
immortally" (Qur'àn 19:0). He made Abraham's religious tradition 
endure, made him known as the "Father of Monotheism" (Qur'àn 22:78), 
kept his tradition of Hajj alive, and bestowed the gifts of prophethood, 
imamate, and divine revelation on his progeny until the end of time 
(Qur'àn 4:54). His high praise is not even limited to Muslims. Jews and 
Christians also pride themselves on following in the tradition of the 
Prophet Abraham and consider him their religions’ founder. 

* This clause alludes to two verses of the Qur’an: “God spoke to Moses" 
(4:64) and "When he approached the fire, a call was sounded from the 
right bank of the mountain, in the blessed place, from the tree, [and it was 
said,] ‘Moses, I am God, the Lord of all realms” (28:30). Two points are 
worth noting here: 1) The latter verse as well as the supplication indicate 
that it was a "tree" (shajarah) from which God spoke to Moses, not a 
"burning bush" as it is called in Exodus 3, otherwise the word xajmah, 
meaning “bush,” would have been used. It is true that shajarah is sometimes 
used for plants that are not trees as in Qur'àn 37:146, where a vine 1s called 
a shajarah. However, such usage is figurative, and does not reflect the 
denotation of the word. 2) When we are told that God spoke to Moses 
"from a tree” what is meant is that God made his words be heard from a 
tree, not that God was somehow in the tree speaking. 
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and you made his brother a helper and minister to assist him.? You caused one 
[of them] to be born without a father,”° and you gave him distinct miracles,” 
and strengthened him through the Holy Spirit.” 


° This clause alludes to several verses of the Qur'àn: “Appoint for me a 
minister from my family: my brother, Aaron" (20:29-30) and "'My brother, 
Aaron, is better spoken than I, so send him with me as a helper to confirm 
what I say, for I fear they will reject me.’ God said, ‘We shall reinforce you 
with your brother and give you such power that they shall not place a hand 
on you” (28:34-35). 

?? This clause alludes to the immaculate conception of the Prophet Jesus 
mentioned in the following verses: “Mary said, ‘How can I have a boy when 
no man has touched me and I have not been unchaste?" (19:20) and “Jesus 
before God is like Adam: he created Adam from earth and then said, ‘Be,’ 
and he was" (3:59). 

?' This clause is an allusion to the verse of the Qur'àn in which the Prophet 
Jesus tells his people, “I have brought you a miracle from your Lord. [It is] 
that I shall make for you from clay the likeness of a bird, then I shall blow 
into it, and it shall become a bird by God's leave; and I shall cure the 
congenitally blind and the leprous and raise the dead by God's leave; and I 
shall inform you of what you have eaten and what you store away in your 
houses. In all this is a sign for you if you are [truly] believers" (3:49). 

* There are two possible meanings for the "Holy Spirit" in this sentence: 1) 
It could be the archangel Gabriel, for the Qur'àn sometimes attributes 
revelation to the Holy Spirit and sometimes to Gabriel, thereby indicating 
that they are one entity. In particular, it says, "Say: Whoever is Gabriel's 
enemy, [his enmity is baseless], for he reveals the Qur'an to your heart by 
God's leave" (2:97). In another place it says, "Say: It is the Holy Spirit who 
revealed it" (16:102). Some traditions support this conclusion (see al-Burhan 
fi tafsir al-Qur’an under the verse 2:87). 2) It could also be a reference to a 
power that God placed within him to support him. Some traditions also 
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For each [of your prophets] you ordained a law? 


support this conclusion. For instance, Shaykh al-Sadüq reported that Imam 
al-Sadiq said, "The Spirit is one of God's creatures. [It is a source of] aid, 
reinforcement, and strength that God places in the hearts of his messengers 
and the believers" (see a/-Burhan ft tafsir al-Qur'án under the verse 2:253). 

When the Qur'àn says that God supported Jesus through the Holy 
Spirit—as in Qur'àn 2:87—it is not merely referring to Gabriel's function 
as the bearer of revelation or to the power that God places in the hearts of 
his prophets, as these kinds of "support" were offered to all of God's 
prophets and do not warrant the repeated mention that Jesus, in particular, 
was the recipient of the Holy Spirit's support. Rather, it is specifically 
referring to the ability God gave Jesus through the Holy Spirit to speak as a 
newborn infant to defend his mother, the Virgin Mary, against the 
allegations of fornication that had been leveled against her. The Qur'àn 
clearly supports this conclusion where it reads, "[...the day] when God said, 
ʻO Jesus son of Mary, remember my blessing upon you and upon your 
mother, when I supported you through the Holy Spirit [so that] you could 
speak to the people in the cradle and in adulthood [just the same], and 
when I taught you the law, wisdom, the Torah, and the Evangel..." (5:110). 
In this verse, being able to speak from the cradle is clearly an exposition of 
the Holy Spirit's support, and his support is clearly separate from the 
revelation and teaching of the Evangel and Torah. 
? This phrase borrows from the verse, "For each [community] among you 
we ordained a law" (Qur'àn 5:48) The terms shari‘ah and minhdj are 
synonyms and have been mentioned together for emphasis. We have 
translated them both as “law.” 

Where the supplication reads, "For each [of your prophets] you ordained 
a law," it refers to all of God's prophets from Adam to Muhammad—may 
God's peace be with them all—suggesting that all? God's prophets were sent 
with a law. This statement seems to contradict the numerous traditions that 
say only five prophets—known collectively as «lä al-‘agm min al-rusul (The 
Messengers of Great Resolve)— were given a law: Noah, Abraham, Moses, 
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and chose successors” as trustees, one after another from one [prophet’s] time 


to another[’s|.” [You did all this] to uphold your religion; to seal your case 


s 6 z 
against your creatures; and to ensure that truth does not lose its status 


Jesus, and Muhammad (see 'Uyzn akhbar al-ridà 2.1.22.13). We can address 
this apparent contradiction in two parts. With regard to the prophets who 
came after Noah but were not among the Messengers of Great Resolve, it 
makes sense to say “God ordained a law for them,” even if they were only 
following the law that had been ordained for the latest of the Messengers of 
Great Resolve. However, before Noah, there are two possibilities: either we 
must conclude that Adam was also a Messenger of Great Resolve and that 
the Messengers of Great Resolve are not limited to five (Ma'arife Qur'an 
vols p.32) or we can maintain our claim that the Messengers of Great 
Resolve are only five, but that the word shari‘ah, as it is used in the 
supplication, does not mean "law" but any "path" set by God, whether that 
be a general law for all people or specific instructions applicable only to a 
particular person. Accordingly, the Prophet Adam would have been given 
some instructions, although they may not have been formalized into a 
system of law. 


^5 This phrase implies that each prophet had multiple successors. 

5 The gist of this sentence is that God chose successors for each prophet 
and entrusted them with the protection of the religion that had been 
revealed to that prophet. The period of this trusteeship was from the end of 
one prophet's mission to the beginning of the following prophet's mission. 
* When God's message has been effectively conveyed by his prophets, and 
then upheld and spread by the successors to those prophets, God can 
justifiably question all people for their actions, and no excuse remains for 
anyone to say, "I did not know." 
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such that falsehood overpowers [even] those who seek the truth.” And [you did 
all this] so nobody could say, “Why did you not send us a messenger to warn 


us or light a beacon” to guide us 


77 “Truth” refers here to God's true religion, which comprises tenets of 
faith and principles of practice. By its very nature, truth has a rightful 
status above falsehood, such that, in the natural order of things, those who 
seek truth can easily find it. One of the reasons for sending the prophets 
and their successors was to protect this natural order and prevent the 
conflation of falsehood and truth. It follows that if it were not for the 
prophets and their successors, falsehood would be indistinguishable from 
truth and might eventually replace it in the minds of men such that even 
those who sought truth could not easily find it. You might argue that this 
is, and has been, the state of affairs for much of human history: truth is 
frequently conflated with falsehood despite the efforts of all the prophets 
and successors whom God has sent. So were their efforts in vain? The 
answer is no. The prophets and their successors are only effective in 
protecting the status of truth if two essential conditions are fulfilled. First, 
those who know the truth must commit to believing in, practicing, and 
spreading it. Second, those in power must not act as obstacles to the 
implementation and spread of truth. If we see that falsehood is deemed 
true and truth is deemed false, it is not because God's prophets or their 
successors failed, but because either the faithful have failed to fulfill their 
obligations, or the tyrannical forces of the world have prevented the 
implementation and spread of truth. Thus, in spite of the prophets and 
their successors, there remains a legitimate excuse for those referred to as 
mustad'afün, "the weakened men, women, and children, who cannot help 
themselves and are not shown a way" (Qur'àn 4:98). 

? We have translated ‘alam—which literally means "flag"—as “beacon” 
because we believe that a beacon is a more familiar symbol of guidance in 


English than a flag is. 
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so that we could follow the [commandments in the] verses [of your books]? 
before [living a life of] wretchedness and [being destroyed in] disgrace?” [You 
continued to send prophets and choose successors for them] until you ended 
the affair [of prophethood by entrusting it] to your beloved, your chosen, 
Muhammad— may God shower him and his family with mercy. [It is no 
wonder that he was the one] for he became—just as you [had wished he would 
be when you] chose him— the leader of all your creatures, {among} the elite of 
those whom you elected, the best of those whom you chose, and the noblest of 
those whom you brought into your service.” 


*? We have translated the word ayat as "verses" rather than the more general 
“signs” as many commentators have suggested in the verse 20:134. The most 
compelling reason for this decision is the verb, “to follow.” It does not 
make sense to “follow” God’s existential signs such as the sun and the 
moon. It only makes sense to “follow” the commandments contained in 
the verses of God’s revelation. 

? This last sentence is an allusion to the verse, “Had we destroyed them 
with a punishment before it [i.e. before our verses reached them], they 
would surely have said, “Lord, Why did you not send us a messenger so that 
we could follow the verses [of your book] before [living a life of] 
wretchedness and [being destroyed in] disgrace?” (Qur'àn 20:134). The non- 
believers “live a life of wretchedness” (dhillah) because they have deprived 
themselves of dignity (7zzaP), which belongs solely to God, his Messenger, 
and the believers (Qur'àn 63:8). They are "destroyed in disgrace" when God 
effaces them from existence as he did to the people to whom he sent the 
prophets Noah, Lot, Hood, and others. 


* Upon examination of these four attributes, we see that each subsequent 
attribute is greater and more exclusive than the former. First, the Prophet 
Muhammad is the leader of all creatures, whether they are among the elect 
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You raised him above your [other] prophets. You sent him to the two precious 


[races of man and jinn}? from among your [rational] creatures? 


or not. Second, among those whom God has elected for their virtue, he is 
among the elite. Third, not only is he among the elite of the elected, he is 
the very best of them. Fourth, not only is he the best of the elite, he is the 
best and noblest of those elite whom God has elected for his service. 

? Thaqal is a word used for anything precious. The races of humans and 
jinn are collectively referred to as tbaqalán (sce Qur'àn 55:31) as a salute to 
the intellect and freewill that give them the potential to be the most 
“precious” of God’s creatures. 

3 We have translated ‘bad as “creatures” rather than “servants.” In many 
instances, the word ‘abd refers to one who is obedient to God as a faithful 
servant is obedient to his master. However, it is not uncommon for ‘abd to 
refer, not to one who chooses to obey God, but to any rational creature of 
God inasmuch as he is—whether or not he wants to be—God's servant: 
dependent on him for his every need, subservient to his every decree. ‘Abd 
is used in the Qur'àn in this latter sense in the following verse: “Everyone 
in the heavens and on earth is proceeding to the All-Merciful subserviently” 
(Qur'àn 19:93). Obviously, not all who are in the heavens and on earth are 
willingly obedient to God’s command; however, they are a// subservient to 
his existential decree, whether or not they choose to be. Similarly, in the 
line of this supplication that we are currently examining, since "/bád 
includes all individuals in the races of humans and //zz, it can only be 
translated as “rational creatures,” and not “servants.” 

It is also noteworthy that this sentence states that God sent the Prophet 
Muhammad to only two races “out of all [his] [rational] creatures.” There 
are, in reality, three races of rational creatures: humans, jinn, and angels. 
However, messengers have only been sent to the two former of the three, 
since angels, unlike the other two, lack carnal desire, and are thus not in 


need of this kind of guidance. 
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and gave him a mandate over the east and the west?! You placed the Buráq at 


his service,” and you raised him up to the heavens. 


9 "This sentence indicates the universality of the Prophet Muhammad's 
mission from two perspectives. The first clause indicates that he was sent to 
all sentient beings with free will i.e. humans and jinn. The second indicates 
that his mandate was to convey the message to all parts of the earth, 
whether in the east or the west. Taken together, the two clauses indicate that 
he was sent to all humans and jinn in all parts of the earth. Alternatively, 
the second phrase, Le. «wta tabu. mashariqak wa magharibak, could be 
construed as a reference to the famous “night journey” or isra’ during 
which the Prophet was carried from Mecca (in the east) to Jerusalem (in the 
west) in preparation for his ascension to the heavens (see Qur'àn 17:1). The 
translation would then read, “and [you] made him travel in the eastern 
lands and the western lands.” Although this meaning corresponds nicely to 
the next sentence, which clearly refers to the mi'ráj or “ascension,” it does 
not fit well with the reality of the night journey, since the Prophet only 
travelled between Mecca and Jerusalem, not over all the eastern and western 
quarters of the earth as indicated by the plural forms “mashariqak wa 
magharibak.” Accordingly, we have favored the first interpretation in our 
translation. 


3 Buráq is the name of the mount upon which the Prophet Muhammad 
rode during the night journey (a/-isra’) to Jerusalem and the ascension (al- 
mi'ráj) to heaven. In one tradition, it is said to be one of the animals of 
paradise (Bihar al-anwar 16.1.11.25). 

© One recension of this phrase translates literally as, “You raised his spirit 
up to the heavens,” while another reads "you raised him up to the heavens.” 
Because of overwhelming textual evidence, the majority of Muslim scholars 
are of the opinion that the ascension (al-mi‘rdj) was a bodily journey, not 
simply a spiritual journey in which the Prophet's body remained in Mecca. 
Accordingly, two scholars, al-Muhaddith Mirza Husayn al-Nüri and his 
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You entrusted him with the knowledge of what was and what shall be until the 


end of creation." Then you aided him 


student, al-Shaykh ‘Abbas al-Qummi, have built a strong case against the 
former narration and in favor of the latter (TaPzyyab ablzá'ir p.260; 
Hadiyyab al-zà 'irin wa babjah al-nágirin p.649). Although they present their 
case strongly, there is no need to choose once version over the other because 
they both convey the same correct meaning. The word “spirit” is 
commonly used for a "person" as a whole and does not necessarily indicate 
the "spirit" as opposed to the “body.” For instance in Ziydrah ashira’ we 
read, "Peace be with you and with the spirits who fell before you." 
Obviously, the martyrs who fell on the battlefield of Karbala’ were whole 
persons comprising spirits and bodies, not just spirits. Thus, whether the 
original choice of words in al-Nudbabh was "his spirit” or “him” the 
meaning is undoubtedly that the Prophet, as a whole being, was carried up 
on the night of the ascension. 

7 [n one tradition, it is narrated that the Prophet Muhammad prophesied 
that a thing would occur, which did not in fact occur (a/-Kaft 4.1.2.3). This 
raises the question: If God gave the Prophet knowledge of "what shall be 
until the end of creation,” as indicated by this sentence of al-Nudbah and 
other traditions, and if both God and the Prophet are infallible, then how 
could the Prophet have been wrong? The answer lies in understanding first, 
the complexity of God's decree (qada ) concerning events outside the realm 
of human volition such as life, death, health, sickness, plenty, and dearth; 
and second, the reality of badā’, the apparent changes in some of God's 
decrees contingent upon human action. 

God's decrees can be divided into three categories: 1) There are some 
decrees he has strictly kept secret, of which he does not inform even his 
closest prophets and angels. These decrees are immutable and final, with no 
allowance for badā’, or change, to occur therein. 2) There are other decrees 
of whose definite fulfillment he has informed his angels and prophets. 
Since God is omniscient and does not lie, these decrees are also immutable 
and not subject to badā’. Referring to these first two categories of God's 
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by [casting] terror [into the hearts of his enemies]. You surrounded him 


decrees, Imam al-Rida has said, “[Imam] ‘Ali used to say, '[God's] 
knowledge is of two kinds. The first 1s knowledge God taught to his angels 
and his prophets. Whatever he taught his angels and prophets shall come to 
pass, for God makes neither of himself, nor of his angels, nor of his 
prophets, liars [by not doing what he said he would]. The second is hidden 
knowledge of which he has not informed any of his creatures. Based on this 
knowledge, he brings to pass whatever he wishes and delays whatever he 
wishes, he erases whatever he wishes and leaves whatever he wishes” (‘Uyan 
akhbar al-ridā 1.1.13.1). 3) The third category consists of decrees of whose 
fulfillment he has informed his angels and prophets contingent upon his 
not willing otherwise. These decrees are the objects of badā’. The following 
tradition speaks of this category: "Imam al-Ridà reported that Imam al- 
Sadiq reported that Imam al-Baqir reported that Imam Zayn al-‘Abidin 
reported that Imam al-Husayn reported that Imam al-Hasan reported that 
Imam ‘Ali said, ‘If it were not for a particular verse in the Book of God, we 
could inform you of all that shall occur until the coming of the Hour. 
[That verse is:] "God effaces what he wills and leaves in place [what he 
wills]. With him is the Source Book™” (Qurb al-isnád vol.3 p.155; Tafsir al- 
bayan, chapter on Bada}. 

Based on this understanding of God's decree and its contingency, it is 
clear that the Prophet's knowledge of "what shall be until the end of 
creation" includes both the second and third categories. Thus, if the 
Prophet prophesies that an event shall definitely occur, then we can 
conclude that he is speaking on the basis of the second category of decrees 
and that its occurrence is definite, not contingent upon anything. 
However, if the Prophet predicts that something will occur without any 
guarantee, then we can conclude that he is speaking on the basis of the 
third category of decrees and that its occurrence is contingent upon the 
absence of certain conditions, which if fulfilled, will prevent his prediction 
from coming to pass. 


38 God repeatedly helped the Prophet Muhammad by instilling terror in his 
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with Gabriel, Michael, and the marked riders from among your angels.” You 


promised to make his religion prevail over all [other] religions, 


enemies’ hearts. For instance, about the Battle of Badr, the Qur'àn says, 
“...when your Lord signaled to the angels: ‘I am with you, so steady the 
faithful. I shall cast terror into the hearts of the non-believers...” (8:12). 
About the Battle of Uhud, it says, "We shall cast terror into the hearts of 
the non-believers because they ascribe to God partners for which he has not 
sent down any authority..." (3:151). About the affair of the Jewish tribe 
Banü al-Nadir, it says, "It is he who expelled the non-believers from the 
People of the Book from their homes at the outset of [their] banishment. 
You did not think that they would leave, and they thought their fortresses 
would protect them from God; but God came at them from whence they 
did not expect, and cast terror into their hearts. They demolished their 
houses with their own hands and the hands of the faithful..." (59:2). And 
about the affair of the Banü Qurayzah, it says, "And he dragged down 
those who had backed them from among the People of the Book from their 
strongholds, and he cast terror into their hearts, [so that] you killed some 
of them, and took others captive." (33:26) 

3 The term “marked riders" is an allusion to the verse, 
steadfast and God-fearing, and then they come at you suddenly, your Lord 
will aid you with five thousand marked angels" (3:125). It should be noted 
that no lucid explanation for the meaning of the term “almusawwimin,” 
which we have translated as "marked," has been offered in lexicons or 
Qur'anic commentaries. Of the many possibilities that have been 
proposed, we have chosen what we consider to be the most appropriate 
equivalent: that the angels marked themselves, and were therefore 
"marked." Perhaps their mark served as a uniform to allow the Muslims to 
see how many angels had come to their aid and to make an indelible 


impact on their enemies when they saw a unified horde of angels charging 


..if you are 


toward them. 
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though the polytheists may loathe it. [You made him] this [promise] after 
having raised him to a lofty station by [giving him] the best of families,” and 
[after] having built for him and for them “the first house [of God] built for 
fall] people," the one in Bakkah," 


° This sentence is an allusion to the Qur'án's promise where it says, "It is 
he who has sent his messenger with guidance and the true religion to make 
it prevail over all [other] religions, though the polytheists may loathe it" 
(9:33 and 61:9). Undoubtedly, God will fulfill this promise as he fulfills all 
his promises, but he has not done so yet. Rather, he will fulfill it when he 
ordains the reappearance of Imam al-Mahdi—may God hasten his return. 
In this vein, Imam al-Sadiq has said, "I swear by God, this [promise] has 
not yet come to pass, and it will not come to pass until the Mahdi rises up" 
bgt ele tafsir al-Our án, in the commentary on Qur'àn 9:33). 

' This clause could alternatively be translated, "[You made him] this 

al after having placed him in the best of families." Admittedly, it is 
not completely clear what this clause means. However, we have translated it 
in the most appropriate way we could. 
4 The supplication states that God built the Ka'bah for the Prophet and his 
family, while the verse to which the supplication alludes, Qur'an 3:96, states 
that he built it for all people. There is no contradiction between the two 
dedications. He built the Ka‘bah for all people so they could circle around it 
as part of the rites of Hajj and ‘Umrah and focus many of their actions in 
its direction like prayer, slaughtering animals, sitting, and sleeping. Of 
course, the Prophet and his family are also included in this general purpose 
inasmuch as they are “people.” However, since they, more than anyone else, 
make truly apt use of the Ka‘bah, it can be said to have been built 
particularly for them. It is similar to the Qur’an which is at the same time 
“guidance for all people” (Qur'àn 3:4) and “guidance for the God-fearing,” 
(Qur'àn 2:2) since it is the God-fearing among people who make apt use of 
It. 
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are clear signs [such as] the Station of Abraham.” 


3 Bakkah is the ancient name of Mecca. 

H The sanctuary surrounding the Ka‘bah, known as the param, is blessed 
despite being located in a “barren valley" (Qur'àn 14:37) in that its 
provisions are brought in plenty from surrounding cities. The Qur’an 
refers to this blessing saying, "Did we not place them (the Quraysh) in a 
safe sanctuary where fruits of all kinds are brought as a provision from us? 
However, most of them do not know" (28:57). 

4 A guide can potentially fulfill one of two functions: to show us the path 
we must take or to take us by the hand and convey us along that path to 
our destination. The first function is fulfilled by the Qur'àn and the 
Prophet. The second function, according to this verse of the Qur'àn, is 
fulfilled, in part, by the Ka'bah because it is one of the factors necessary for 
a person to reach spiritual perfection and divine proximity. In particular, it 
is the focal point of Hajj; Muslims are obligated to observe its direction 
when they pray, slaughter animals, urinate, defecate, lay a person on his 
deathbed, and bury him; they are also advised to observe its direction when 
they sit, sleep, and have conjugal relations. When only Muslims can take 
advantage of the Ka'bah's "guidance," you might wonder why 3:96 says it 1s 
a "guide for humankind.” It is a "guide for humankind” because all people 
are invited to become Muslim and take advantage of the guidance Islam 
offers, of which the Ka'bah is a component. If non-Muslims choose not to 
answer this call, and thereby deprive themselves of the Ka'bah's guidance, 
this is their own fault and does not lessen the Ka'bah's role as a guide. 
Similarly, God sent the Prophet Muhammad "as a [manifestation of his] 
mercy to humankind” (21107). Nevertheless, those who stood against the 
Prophet and defied him deprived themselves of his mercy and consequently 
felt the severity of his wrath (Qur'àn 48:29). Their foolish choice in no way 
diminished his role as a mercy to humankind. Likewise, the Qur'àn is 
"guidance for all people,” (Qur'àn 2:185) but it “increases the wrongdoers in 
nothing but loss" (Qur'àn 17:82). 
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Whoever enters it is [hereby] granted amnesty."? 


36 When Imam al-Sadig was asked about the "clear signs” mentioned in this 
verse, he said, "[One is] the Station of Abraham where he stood on a stone, 
and as a result, his feet left their mark on it. [Another is] the Black Stone, 
and [the third is] the house of Ishmael” (Tafsir nür altbaqalayn in the 
commentary on 3:96-97). None of these “clear signs,” with the exception of 
the Black Stone, is located “in” the Ka‘bah as indicated by 3:97 where it 
says, “In it are clear signs.” For this reason, we must construe “in” to 
include what is “around.” Accordingly, we have translated the phrase to 
read, “In [and around] it are clear signs.” 

V This clause is not a simple declarative stating that all who enter the 
proximity of the Ka‘bah are safe. If it were, we would not expect to find 
any historical accounts of transgression upon this sacred ground. On the 
contrary, history speaks of some who were murdered even while they clung 
to the Ka‘bah’s covering. The following tradition helps to shed light on the 
meaning of the verse. Imam al-Sádiq once said to Abü Hanifah, “Aba 
Hanifah, do you know the Book of God as it ought to be known, and do 
you know the verses that quality others and those that are qualified?” He 
replied, “Yes.” Imam al-Sadiq said, “Abū Hanifah, you have [thus] laid 
claim to [a vast body of] knowledge. Fie on you! God has not placed that 
[knowledge] except in those to whom the book was revealed. Fie on you! 
That knowledge is only with the select few among the progeny of our 
Prophet, Muhammad—may God shower him and his family with mercy. 
God has not granted you as much as a letter of his book. But if you were as 
you claim to be—and you [indeed] are not as you claim to be—tell 
me...about God's statement, ‘wa man dakhalahu kana dminan; where on 
earth is this place?" He replied, “The Ka‘bah.” So Imam al-Sádiq said, “Do 
you then think that Ibn al-Zubayr was safe in the Ka'bah when al-Hayjaj ibn 
Yüsuf killed him with a catapult?" At this, Abü Hanifah was dumbfounded 
(Tafsir nir al-tbaqalayn in the commentary on Qur'àn 3:97). Of course, Abi 
Hanifah's answer was correct, for the verse does indeed refer to the Ka‘bah; 
however, he had misunderstood the verse to be a declaration of amnesty, 


43 


ALNudbah 


os sah jit nts oe a: PN A 9 2C un 55 


And? you [made your Prophet that promise after having] said, 
“God wants but to stave off from you all filth, O people of the 
[Prophet's] household! and to purify you thoroughly"? 


and it was this misunderstanding—and Abu Hanifah’s arrogance in 
general—that the Imam sought to lay open. The following tradition 
complements the former. From the former we understood that the phrase 
in question is not declarative. From the following one, we understand that 
it is an imperative: "Ali ibn Abi Hamzah said, ‘I asked Imam al-Sadiq 
about the verse, “wa man dakhalahu kana aminan. He said, "If a person 
steals or commits any [other] crime outside of Mecca and then takes refuge 
in Mecca, he may not be seized as long as he remains 1n the Sanctuary, 
until he leaves it. However, he must be refused entry into the markets, not 
sold to, and not sat with, until he leaves it. Then he may be seized. On the 
other hand, if he commits his crime within the Sanctuary, he must be 
seized therein" (al-Kaft 4.3.13.3). Imam al-Sadiq means to tell us that the 
verse is an imperative ordering those in power to give amnesty to a 
criminal, not a declaration of amnesty. 

48 If we glance back at this section of the supplication beginning with the 
phrase, "You promised to make his religion prevail over all [other] 
religions..." and continuing through to the end of the paragraph, we see 
that God carefully prepared the grounds for the successful fulfillment of 
his promise to the Prophet. First, he chose for him "the best of families," a 
family that would nurture within its ranks a series of immaculate, divinely 
guided imams who would perfectly carry on the Prophetic mission until 
Islam finally prevailed over all religions. Second, he ordained the 
construction of the Ka'bah as a locus for their acts of worship so that, 
through worship, the Prophet and his family could perfect themselves. 
Third, after they had made their concerted efforts to perfect themselves 
through worship, he purified them by his grace and made them infallible. 
Thus, in three stages, God prepared the grounds to fulfill his promise. First, 
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he chose the right people, then he gave them the means to develop 
themselves, then he completed their development by his grace. 

This sentence, found in Qur'àn 33:33, is known as dyah al-taharah or dyah 
al-tathir (the “verse of purity” or “purification”). It is one of the strongest 
indications in the Qur’an of the infallibility of the Prophets family. It 
states that God wants to stave off from them all filth—i.e. he wants to 
make them infallible. And since what God wants always happens, they are in 
fact infallible. 


To explain this argument and address some common objections, we must 

analyze the verse’s individual components. 

1) The word rijs literally means “filth.” The intended meaning in the 
context of this verse includes evil deeds, wrong beliefs, and low 
character. Clearly, to be free of these elements of filth is tantamount to 
infallibility. 

2)There are two elements of emphasis in this verse that are significant to 
its meaning. First, the verse states that God’s only desire for the 
Prophet and his family is to make them infallible. Of course, this is 
hyperbole, since God definitely wants other things for them too. 
However, since their infallibility is fundamental to their mission, God 
speaks as though he has no desire for them other than this. Second, the 
position of the prepositional phrase, “from you” and the interjection, 
“O people of the [Prophet’s] household!” emphasize that God only 
wants infallibility for the Prophet and his family to the exclusion of all 
others. In reality the sentence says, “God wants infallibility for no one 
but you, and he wants for you nothing but infallibility.” 

3) Sunni commentators commonly claim that the phrase, “God wants but 
to stave off from you all filth” is an expression of his legislative will (a/- 
irádab al-tashri‘iyyah), meaning that he wants the Prophet’s family to 
obey the laws and guidelines he has ordained for them, and thereby 
purify themselves. This claim does not hold up for two reasons. First, 
the apparent meaning of the phrase "God wants but to stave off from 
you all filth" is that he wants to stave it off directly through his 
existential will (a-irādah al-takwiniyyah). Thus, the phrase is essentially 
asserting that they are infallible by the will of God, for when God 
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wants to do something, he does it, and no one can stop him. It is not 
saying that he—through his legislative will (a/-iradah al-tashri‘tyyah)— 
wants the Prophet’s family to do something that ultimately leads to 
their own purity. Thus, the Sunni claim is far from the apparent 
meaning of the text. Second, construing the phrase as an expression of 
God's legislative will would render the second emphasis, which we 
explained above, pointless. God’s legislative will, for people to obey the 
law and become pure, exists for all people, not just the Prophet’s 
family. Thus, if this had been the intent of the phrase, there would 
have been no reason to say, “God wants purity for no one but you, O 
family of the Prophet!” 

4)The meaning of the phrase “l y«dbhiba ‘ankum al-rijs" means “to stave 
off from you all filth,” not "to remove from you all filth.” In other 
words, God has created the Prophet and his family infallible. They were 
not full of "filth" at one point in time, and then purified of that filth. 
The strongest evidence for this claim 1s to realize that the Prophet 
himself is included in this address. This verse was not the first verse 
revealed to him, so he was a prophet before this verse's revelation. If we 
construe the phrase to mean that the Prophet contained filth and was 
not purified of it until this verse was revealed, that would mean that he 
was fallible during part of his prophethood. Our intellect rejects the 
possibility of God sending a fallible prophet, for such a prophet would 
never command our full trust. We would perpetually entertain the 
possibility that he has made a mistake in conveying God's message. 
Accordingly, we would be justified in disobeying him, and God would 
not be justified in punishing us for our disobedience. Thus, idhhāb al- 
rijs with respect to the Prophet must mean “to stave off filth,” and it 
must also mean the same thing with respect to the rest of his family, 
for they are all addressed as a unit in this verse. 

There is nothing unusual about interpreting the word dhhab like 
this. In various traditions, it 1s used in this sense. For instance, Imam 
al-Sadiq is reported to have said, "If one gives some charity when he 
awakes in the morning, God will stave off from bim (adhhaba 'anbu) the 
evil of that day" (a-Kaft 4.1.2.7). At the beginning of the day, this 
person is not yet immersed in any evil that God must "remove it from 
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him,” rather he “staves off” the evil that would have otherwise afflicted 
him. In another tradition, Imam “Ali has said, “If someone begins [his 
meal] with salt, God will stave off from him (adhhaba ‘anhu) seventy 
diseases. People [simply] do not know what [benefit there] is [in] salt” 
(Wasa il al-shi'ah 24.2.95.30904). This person need not be afflicted by 
seventy diseases before he can be cured by salt. Rather, salt is a 
prophylactic measure that helps to “stave off" those diseases. 

If, for whatever reason, one does not accept that :dbhab al-rijs means 
“to stave off filth” and insists that it means “to remove filth,” the verse 
still indicates the infallibility of the Prophet and his family after the 
revelation of this verse. We can then look to them, as infallible beings, 
to tell us what their state was before the revelation of the verse. 

5) We can best understand the relationship between tathir and idhhab al- 
rijs by considering someone with an impurity, say blood, on his body. 
To purify his body of the blood, he must first remove the blood itself 
(this is zdbbab al-rtjs). Then he must purify his body by pouring water 
over the area where the blood had been (this is tathir). Now imagine the 
state of a person who has removed all physical impurity from his body 
and then washed himself thoroughly. He will be immaculately clean. It 
is this state of immaculate purity of the Prophet and his family—albeit 
from the time they were created, and albeit spiritual, not physical— 
that God wishes to communicate to us. 


6)The present tense of the verb in "God wants” indicates a perpetual 
wanting that extends from the time when God spoke this sentence 
indefinitely into the future. 
7)The people being addressed and the ones whom God has made 
infallible in this verse are the “people of the [Prophet's] household" 
(abl al-bayt). Many traditions state that the "people of the [Prophet's] 
household" are the Prophet Muhammad, Imam ‘Ali, Fatimah, al- 
Hasan, and al-Husayn—may God's mercy be with them all (Ghayah al- 
mardm vol.3 p.141193 narrates 75 separate traditions to this effect from 
Sunni and Shi‘ sources). 
There are a handful of narrations that claim that the “people of the 
[Prophet's] household” refers only to the wives of the Prophet. There is 
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hardly any need to acknowledge these traditions, since they have only 
been narrated by ‘Ikrimah and Mugatil, neither of whom has any 
credibility. According to Sunni scholars of rija/, whose work it is to 
evaluate the credibility of transmitters, 'Ikrimah was an adversary of 
Islam, a spokesperson for the Khawarij, and a mendicant, and for these 
reasons, people refused to attend his funeral (see al-Milani, ‘All. Ma‘ al- 
daktür al-salis fi ayab al-tathir, p. 23-26). Muqatil is esteemed no more 
than ‘Ikrimah. He is considered "weak" and the Sunni scholar of rija/, 
al-Dhahabi, has said about him, "Our scholars are unanimous in 
rejecting him" (ibid. p.26). 

8)One problem remains: the Verse of Purification is nestled among verses 
33:28-34, all of which address the wives of the Prophet specifically. You 
might wonder if its location does not confirm 'Ikrimah's and 
Mugjtil's claim, even if they themselves have no credibility. The answer 
is no. The following arguments conclusively affirm that the Verse of 
Purification was revealed separately and for a separate group of 
individuals from all the other verses in this section. First, this verse 
clearly refers to infallible individuals, while no one claims that the 
Prophet’s wives—even Khadijah, the best of them—were infallible. 
Second, when the Verse of Purification was revealed in Umm Salamah’s 
house, she said, “O Messenger of God! Am I not among the ‘people of 
the [Prophet’s] household?’ He replied, “You are righteous. You are one 
of the wives of the Prophet” (transmitted by Ibn Mardawayh in Tafsir 
al-tha labi and in Musnad Abmad vol.6 p.292 “Traditions of some of the 
wives of the Prophet”). He thereby respectfully excluded her from the 
addressees of the verse while affirming her virtue. Third, the grammar 
of this sentence also confirms our assertion. There are 29 feminine 
pronouns and verbal forms before this sentence and two after it, while 
this sentence alone uses the masculine pronoun, which is indicative of 
a mixed audience of men and women, not just women. 

As to why the Prophet might have placed this sentence here out of 
context, we can only speculate. Perhaps he wished to protect this verse, 
which extols him and his family, from the corrupting hands of those 
who held grudges against them and would have it changed or deleted. 
Alternatively, he may have wished to test the believers to see if they 
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Then you ordained in your book that the recompense for Muhammad—may 
your mercy be upon him and his family—would be devotion to his family 
when you said, “Tell them: ‘I do not ask any compensation for my work 
except your devotion to my family." You also said,” "(Tell them:] ‘Whatever 
compensation I have asked from you is for your benefit." You also said,” 
"[Tell them:] ‘I do not ask any compensation for my work except from him 
who wishes to travel the path to his Lord['s proximity]. 


would use these abundant clues to uncover the verse’s true meaning. 
9)In conclusion, through these points we have confirmed that the 
members of the Prophet's household—the Prophet himself, 'Ali, 
Fatimah, al-Hasan, and al-Husayn—were, by the will of God, infallible. 
Vuurianm 42:23 
? By making devotion to the family of the Prophet obligatory, the Qur'àn 
guides us to establish a relationship with them so that we can benefit from 
their guidance in spiritual and practical affairs. 
P Qur'àn 34:47 
? Quran 25:57 
H These three verses, when considered together, are pieces of a single puzzle. 
Verse 42:23 instructs the Prophet not to ask for compensation for carrying 
out his divine duties except that we, his followers, devote ourselves to his 
family. Clearly, this devotion is not really “compensation,” since it does 
not benefit the Prophet as the word “compensation” connotes. Rather, he is 
to call it compensation when it really is not, to emphasize that, in reality, 
he wants absolutely nothing for himself. It is as if a mother were to tell her 
child, “The only thing I want you to do for me is to take care of yourself.” 
Verse 34:47 explains that the sole beneficiaries of this devotion are the 
devotees themselves. Finally, verse 25:57 says the only one who 1s asked to 
devote himself to the Prophet's family and thereby reap its benefit is he 
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Thus, the Prophet and his family became the only path [for us] to reach you— 
to reach your pleasure.” When the Prophet's days had neared their end, he 
instated the one who would hold authority after him, ‘Ali ibn Abi Talib, as a 
guide [and imam]—may your mercy be upon both of them and their families. 


[He did this] because he was the warner, and for every people there is a guide.” 


who wishes to grow closer to God. Of course, all people are required to 
devote themselves to the Prophet's family, whether they are Muslims or 
not, and whether they wish to grow closer to God or not. However, he 
singles out the one "who wishes to travel the path to his Lord['s 
proximity]" since only such a person is going to act on this exhortation. In 
a similar way, the Qur'àn commands, "O you who believe, protect yourself 
and your family from the fire” (66:6). Clearly, all people must protect 
themselves and their families from the fire. However, he only addresses the 
believers, since only they are willing to listen and obey. Thus, the combined 
message of these three verses is as follows: whoever wishes to grow closer to 
God must devote himself to my family, for his devotion will benefit him 
by fostering in him a spirit of obedience to them. Moreover, since they 
command only what pleases God, obedience to them leads to God's 
pleasure. 

5 This phrase is identical in meaning to a phrase from the beginning of 
this supplication: "You made them the only means [for us] to reach you— 
to attain your pleasure." Thus, the role of the Prophet's family in guiding 
us and interceding on our behalf is identical to the role of all of God's 
intimate friends—with the obvious exception that the Prophet's family 
members are not prophets and messengers, and hence, do not receive direct 
revelation from God. 

5 This phrase is an allusion to the verse, “Those who disbelieve say, "Why 
has a sign not been sent down to him from his Lord? [You need not 
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answer their challenge, since] you are but a warner, and for every people 
there is [but] a guide" (Qur'àn 13:7). This verse recounts the recalcitrance of 
the pagans who demanded signs to confirm the Prophet Muhammad's 
divine mandate while rejecting his greatest sign, the Qur'àn. God comforts 
his Prophet and silences his detractors by stating that it is not in the 
Prophet's hands to produce miracles or other signs on the whim of his 
adversaries, since he 1s but a warner and a guide. In fact, throughout history 
it has been the same: every people has been sent no more than a guide, and 
none of them has had the power, or the responsibility, to produce miracles 
except as God wills. Rather their mandate has always been to convey the 
divine call to faith and to warn those who reject it. 

The Qur'ànic phrase, "For every people there is [but] a guide" contains 
within it two meanings. The first is a negative meaning that we can 
paraphrase as follows: “No people is sent more than a guide." The crux of 
this meaning is to negate all other duties from God's guides besides 
guidance. It 1s in this sense that the phrase has been used in the context of 
verse 13:7. The second meaning is a positive one that we can paraphrase as 
follows: “Every people 7s sent a guide." The emphasis here is on the 
perpetual presence of guides. Having understood the meaning of the verse 
and the two meanings contained within the aforementioned phrase, let us 


take another step forward and try to understand the sentence in al-Nudbah. 


Many traditions from Shi‘i and Sunni sources explain that the word 
“warner” in 13:7 refers to the Messenger of God and the word "guide" for 
every people refers to ‘Ali ibn Abi Talib and the Imams after him (al-Kaft 
1.4.10.1-4 and al-Durr al-manthar vol.4 p.45). While the verse within its 
Qur'ànic context makes use of the negative meaning of the phrase: "No 
people is sent more than a guide," these traditions make use of its positive 
meaning: "Every people is sent a guide." They then apply this general divine 
precedent of sending guides to all people to some of the guides sent to the 
current era: the twelve imams. In this way, verse 13:7 has become an 
important verse for the followers of the Prophet and his family because of 
its indication that God continually sends guides to all people, even after 
the Prophet's death. 


In this spirit, the phrase in a/-Nudbab, "since he was the warner, and for 
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While the crowd was before him, [he instated ‘Ali] by saying, 


“He over whom I have primacy, ‘Ali has primacy.” 


every people there is a guide," taps into, and capitalizes on, Muslims’ 
familiarity with its meaning. As such, it explains why the Prophet 
Muhammad instated Imam ‘Ali as a guide at Ghadir Khumm. He did this 
because he was the warner whose mortality is often mentioned in the 
Qur'àn. And since he must die, whereas "every people /s sez! a guide,” it was 
his duty to instate that guide, chosen by God, as his successor. 

7 This tradition of the Prophet, known as the "Tradition of Ghadir,” is 
more famous than to need mention: "Man kuntu mawlahu fa ‘aliyyun 
mawlabu.” Nevertheless, much debate has been created around it by those 
who are loath to accept its implications. It is true that lexicographers have 
narrated numerous meanings for the word mazda. Ibn al-Athir says it could 
mean “lord, master, leader, bestower, emancipator, helper, lover, follower, 
neighbor, cousin, cohort, co-contractor, son-in-law, slave, one who is 
emancipated, and one upon whom something is bestowed” (al-Nihayah fi 
gharib al-badith wa al-athar). However, there is no doubt that mawlå, in the 
context of the “Tradition of Ghadir,” can mean only “one with primacy 
over another.” This meaning for mawld has been promulgated in reference 
to Qur'àn 57:15 (see Tafsir al-baydawi, Tafsir thn kathir, Jami‘ al-bayan, Rub 
alma áni, and Bahr al-‘ulitm li al-ssamarqandi). More importantly, the masses 
who were present at Ghadir Khumm, the poets whose usage of the Arabic 
language is considered to be the standard of linguistic propriety, and 
generation after generation of poets and masters of the Arabic language 
have understood mawlā in this particular context to mean “one with 
primacy over another” (see al-Ghadir voli p.340) In addition, there are 
certain contextual clues within the tradition itself that further strengthen 
this claim. For instance, before uttering the phrase in question, the Prophet 
1s reported to have said, "Do I not have primacy and greater authority over 
you than you have over yourselves?" When the crowd unanimously 
answered in the affirmative, he said, “He over whom I have primacy, ‘Ali 
has primacy.” In another narration of the “Tradition of Ghadir,” the 
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O God, befriend whoever befriends him, and show enmity to 


whoever shows him enmity, aid whoever aids him, and 
abandon whoever abandons him.” He also said, “He who 
considers me his prophet must consider * Ali his 


8 : UM 
commander." He also said, “Ali and l| are from one tree, and 


all other people are from various trees.” 


Prophet asked, “O people, what do you attest?” They replied, “We attest 
that there is no god but God.” He said, "Then what?" They replied, “That 
Muhammad is his servant and messenger." He asked, "And who has 
primacy and authority over you?" They replied, “God and his messenger 
have primacy and authority over us." Then he placed his hand on the 
shoulder of ‘Ali and said, “He over whom God and his messenger have 
primacy, this [man] has primacy” (see a/-Ghadir vol.1 p.370-4). 

* The title Amir al-mu'minin or “Commander of the Faithful" was an 
exclusive title of “Ali ibn Abi Talib. It is transmitted that the Prophet said, 
“Nobody is Commander of the Faithful except for this brother of mine, 
and the command of the faithful after me is not permitted for anyone 
except him” (Bihar al-anwäār 37.2.52 p.209). In fact, there is indication that 
this title is not even permitted for the rest of the Imams. It is transmitted 
that a man came to Imam al-Sadiq and said, “Peace be with you, O 


1” 


Commander of the Faithful!” The Imam stood and said, “Silence! That is a 
title not fitting for anyone except the [true] Commander of the Faithful 
[i.e. Imam 'Ali]. God himself conferred it upon him" (Tafsir al-‘ayyashi vol. 
p.276). 

? To say that he and Imam ‘Ali are from a single tree is not a statement of 
their common lineage—that they share a common grandfather—for all the 
descendents of ‘Abd al-Muttalib lay claim to a similar lineage. Rather, the 


Prophet wished to express the inexorable closeness—both spiritual and 
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He conferred upon him the rank of Aaron to Moses when he 
said to him, "You are to me as Aaron was to Moses except that 


o 


there is no prophet after me."^ 


emotional—that bound him to ‘Ali, through hyperbole as though he had 
no other relative besides him. Nonetheless, when he excludes "all other 
people" from this closeness, he does not mean to exclude his daughter, 
Fatimah, or his grandsons, al-Hasan and al-Husayn, for they, like all the 
infallibles, hold the same position of virtue and are equally close to the 
Prophet as Imam ‘Alī. 

6° This tradition is known as hadith al-manzilah or the "Tradition of Rank.” 
It is miutazátir (i.e. it has been transmitted so many times and through so 
many different channels that we can be certain the Prophet in fact said it). 
In this tradition, the Prophet Muhammad states that Imam 'Ali holds all 
ranks vis-a-vis himself that the Prophet Aaron held vis-à-vis the Prophet 
Moses except for prophethood. The Qur’4n mentions the most important 
of these ranks in the following four verses: 1) Moses says to Aaron, "Be my 
vicegerent over my people" (Qur'àn 7:142); 2) Moses prays to God saying, 
"Appoint for me a minister from my family: my brother Aaron." (Qur'àn 
20:29-30); 3) he prays saying, "Through him, strengthen me" (Qur'àn 20:31); 
4) he prays saying, “Make him a partner in my mandate" (Qur'àn 20:32). 
The Tradition of Rank indicates that Imam 'Ali, too, holds these ranks as 
the Prophet Muhammad's vicegerent, minister, aid, and partner in his 
divine mandate. The only rank the Prophet Muhammad excludes is the 
prophethood after himself, since he was the seal of the prophets (see 
Qur'àn 33:40). 

Historically, Shi'ahs have understood the Tradition of Rank to be one of 
the Prophet Muhammad's most explicit statements in which he let it be 
known that Imam 'Ali was to be his direct successor. Historically, Sunnis 
have accepted the tradition's authenticity but rejected the claim that it 
shows that 'Ali was meant to be the Prophet's direct successor. The Sunni 
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argument hinges on the premature death of Aaron before Moses. They 
argue that whatever rank the Prophet conferred upon ‘Ali must be limited 
to his own life, since Aaron, in fact, only held his position during Moses’ 
lifetime and did not live long enough to succeed him after his death. In 
what follows, we will present two of the most compelling arguments to 
support the Shi‘ah claim and then address two common Sunni objections. 

The first argument hinges on the exceptive phrase, “Except that there is 
no prophet after me.” As a rule, unless there is conclusive evidence to the 
contrary, whatever follows the preposition “except” must be included in 
what precedes it, otherwise excepting it would be senseless. For example, it 
is senseless to say, “I like all books except for cats,” since “cats” are not 
included in “books,” and thus need not actively be exclude from them. To 
transfer this rule to the Tradition of Rank, let us paraphrase the Prophet’s 
statement as follows: “L confer every rank upon you, ‘Ali, that Moses 
conferred upon Aaron except the prophethood after me.” (The meaning of 
the clause, “there is no prophet after me,” is that there was to be no other 
prophet after the initiation of the Prophet Muhammad’s prophethood, 
neither during the remainder of his life, nor after his death.) If the Prophet 
had wot intended to confer these ranks upon ‘Ali during the remainder of 
his life and after his own death, there would have been no need for him to 
add the phrase, “after me” when he said, “Except that there is no prophet 
after me.” He could have simply said, “Except that you are not a prophet.” 
By adding the phrase, “after me,” he made it clear that he meant, “I confer 
all ranks upon you, ‘Ali, that Moses conferred upon Aaron, during my life 
and after my death except that you are not a prophet during my life or after 
my death.” If, on the other hand, we construe this tradition as Sunnis 
commonly do, the Prophet’s statement would read as follows: “I confer all 
ranks upon you, “Alt, that Moses conferred upon Aaron, during my lifetime 
except that you are not a prophet after my death.” This is tantamount to 
him having said, “I like all books except for cats.” Thus, to espouse any 
interpretation other than the Shi'i one is to ascribe an absurdity to the 
Prophet Muhammad—far be it from him to have spoken anything but 
wisdom. 


The second argument hinges on Moses’ prayer, “Make him a partner in 
my mandate” (Qur'àn 20:32). When God answered Moses’ prayer and said, 
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“You have been granted what you asked, O Moses” (Qur'àn 20:36), he made 
Aaron Moses’ partner. As his partner in mandate, Aaron was to 
communicate the divine revelation given to Moses instead of Moses, 
meaning that Moses would receive revelation, communicate it to Aaron, 
and then Aaron would communicate it to the people instead of Moses. 
Along with this partnership, God gave Aaron the qualities he would need 
to fulfill his duties as partner: perfect knowledge of the revelation, 
infallibility in communicating the revelation, and the right to be obeyed 
absolutely. From the Tradition of Rank, it follows that Imam “Ali was a 
partner in the Prophet Muhammad’s mandate. Nowhere is this more 
evident than in Imam 'Ali's mission to communicate the first verses of 
Sirah al-tawbab to the pagans in Mecca during the annual Hajj. Gabriel 
conveyed to the Prophet Muhammad on God's behalf, “No one can fulfill 
this duty except you or a man who Is one with you,” so he sent Imam ‘Ali 
in his stead and explained that ‘Ali was one with him (Mawsi'ab alta rikh 
al-islámi vol.3 p.539, quoting from Kitab al-irshad). It follows that Imam ‘Ali 
was also given the qualities he needed to fulfill his duty as partner: perfect 
knowledge of the revelation, infallibility in communicating the revelation, 
and the right to be obeyed absolutely. This "partnership," by its very 
nature, was a lifetime appointment. It would not make sense for Aaron and 
‘Ali to be given perfect knowledge of revelation and the right to be obeyed 
absolutely only as long as their respective prophets lived, only to be 
stripped of these qualities after their deaths. They were lifetime 
appointments, that is, unless some unforeseen event prevented them from 
carrying out their duties. The Prophet Aaron’s premature death may have 
prevented him from fulfilling his duty after Moses’ death, but nothing 
prevented Imam ‘Ali from doing so. 

A Sunni might argue that Aaron's partnership in mandate was not what 
we have just described. Rather, he would argue, it was one of two things: 1) 
it was a partnership in spreading the teachings of Moses such that Moses 
would receive revelation and convey it to the people around him including 
Aaron. These people in turn would be responsible for conveying the 
message of guidance to others. This is an inappropriate interpretation of 
the partnership because this was a general duty incumbent upon all of 
Moses’ followers. There would have been no need for Moses to ask 
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specifically that Aaron be made his "partner" if this is all he meant him to 
do. 2) it was a partnership in the prophethood, such that Aaron would also 
be made a prophet and share the task of receiving divine revelation. This 
interpretation is unsatisfactory for two reasons. First, Moses never expresses 
any anxiety about receiving divine revelation such that he would need 
Aaron to relieve him of that burden. Rather, his concern was that he would 
not be able to communicate God's message effectively to Pharaoh. He 
expresses this concern when he says, "My brother, Aaron, is better spoken 
than I, so send him with me as a helper to confirm what I say, for I fear 
they will reject me" (Qur'àn 28:34). Thus, he was not asking for a partner 
who would receive revelation on his behalf, but for one who would 
communicate that revelation on his behalf, one with the knowledge, 
eloquence, infallibility, and courage to fulfill the duty of communicating it 
as well as he could. Second, both Sunni and Shi'i scholars agree that the 
Prophet Muhammad prayed for Imam ‘Ali using the exact same words that 
Moses used in Qur'àn 20:25:35, only replacing Aaron's name with 'Ali's. If 
the mandate Moses and Aaron shared in was the prophethood, how could 
the Prophet Muhammad have prayed for ‘Ali to share in such a mandate, 
when ‘Ali was not a prophet? (see a-Mizán under Qur'àn 20:32). Thus, the 
mandate was as we have described. 

Sunnis often argue that the Tradition of Rank says nothing about ‘Ali 
being the Prophet's vicegerent and successor; rather he simply wanted ‘Ali 
to be his deputy in Medina while he was engaged in the Battle of Tabük, 
just as Moses wanted Aaron to be his deputy while he was away for thirty or 
forty days on Mount Sinai. That was, after all, the context in which Moses 
said, "Be my vicegerent over my people" (Qur'àn 7:142). There are at least 
four compelling arguments that refute this Sunni objection and confirm 
that the Tradition of Rank was not specific to the Battle of Tabük: 1) The 
Prophet Muhammad is reported to have spoken the Tradition of Rank to 
‘Ali at numerous other occasions before and after Tabük (see a-Muraja at 
letter 32 and Dala’t/ al-sidg vol.2 p.253 in the discussion on the Tradition of 
Rank). 2) Any fair-minded individual understands that the wording of the 
Tradition of Rank cannot possibly refer to a specific incident. To bring 
this argument home, imagine if a leader said to someone on a specific 
occasion, "You are to me as ‘Umar was to Abü Bakr except that you are not 
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He married him to his daughter, the Mistress of all Women." 


a Companion." No fair-minded individual can deny that this statement is 
general and confers ranks upon this individual not limited to the specific 
incident (see a/-Mauraja at letter 30). 3) The Prophet Muhammad installed 
other Companions as deputies during his other campaigns. For instance, 
during the Battle of Hunayn, he installed ‘Attab ibn Usayd al-Umawi as 
governor of Mecca (Mass ab al-ta rikb al-islami vol.3 p.270). Likewise, in 
the Battle of Khaybar, he installed Sibà' ibn 'Urfutah al-Ghifari as his 
deputy in Medina (ibid. vol.3 p.14). However, he never once said to any of 
these other deputies and governors what he said to ‘Ali. Thus, the 
Tradition of Rank does not imply a deputyship during a specific campaign. 
4) The other Companions saw the Tradition of Rank as a great honor 
conferred to Imam 'Ali and to no one else. They envied him for this honor 
and wished it could have been theirs. For an example, refer to the tradition 
of Sa'd ibn Abi Waqqàs (we shall narrate this tradition in full in our 
commentary on the phrase, "He was unmatched in every one of his 
honors") If the Tradition of Rank were simply an assignment of 
deputyship during Tabük, Sa'd should have been equally envious of all the 
Prophet's deputies during his other campaigns. 

* Like the previous lines of this elegy, this line is meant to extol Imam ‘AN. 
The following tradition explains how his marriage to Fatimah 
demonstrates his rank and virtue. Imam ‘Ali said, “The Messenger of God 
told me, “Ali, some men from Quraysh [i.e. Abü Bakr and 'Umar] have 
rebuked me over the matter of [your marriage to] Fatimah. They say, “We 
proposed to her, but you refused us and married her [instead] to ‘Ali.” I 
told them, “By God, I am not the one who refused you and married her to 
him, rather God himself refused you and married her to him, for Gabriel 
descended upon me and said, ‘God in his glory says to you, “Muhammad, 
if I had not created ‘Ali, there would have been no match on the face of 
this earth for Fatimah, from Adam till the end of time”™” (‘Uysin akhbar 
al-rida quoted from Bihar aLamwár 43.1.5.3). Imam ‘Ali’s marriage to 
Fatimah demonstrates ‘Ali’s virtue in the following ways: 1) It was a 
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He permitted ‘Ali to do in his mosque what was permissible for himself,” and 
he sealed all doors except for ‘Ali’s door. 


marriage decreed by God, indicating its importance and the importance of 
both husband and wife. 2) Imam 'Ali's proposal was accepted after many 
suitors—among whom were Abū Bakr and ‘Umar—were rejected, 
indicating that his station is above theirs. 3) Imam ‘Ali was the only 
possible match for her in terms of virtue and perfection. 4) Imam ‘Alt, as 
the perfect match for the “Mistress of all Women,” is the “Master of all 
Men” from Adam until the end of time except, of course, the Prophet 
Muhammad. 5) Since the Prophet’s only grandchildren were born through 
this marriage, the line of the Prophet is through the line of ‘Ali, and ‘Ali is 
the father of all of the Prophet’s progeny. 

$ The Prophet permitted ‘Ali to take up residence in his mosque, to have 
conjugal relations therein, and to enter it while in a state of jandbah (a 
ritual state of impurity that results from certain kinds of sexual activity) 
just as he himself was permitted to do these things, whereas all other people 
were strictly denied these privileges. The following tradition corroborates 
this claim. The Prophet said, “God communicated to Moses and his 
brother saying, 'Procure houses in the city for your people, and make [sure] 
your houses face one another (or make your houses your altars [for 
prayer]), and establish the prayer' (Qur'àn 10:87). Then he ordered Moses 
not to let anyone live in his place of worship and not to let anyone have 
sexual relations therein and not to let anyone enter it while in a state of 
janabah except for Aaron and his descendents. Now “Ali is to me as Aaron 
was to Moses, and he is more my brother than a blood brother, thus it is 
not permitted for anyone to have conjugal relations therein except for him 


$t 


and his progeny” (Ual al-shara’i‘1.1.154.2). 

9 When the Muhàjirün (those who fled Mecca to settle in Medina with the 
Prophet) arrived in Medina, they used to sleep in the Prophet's Mosque. 
Then they built homes for themselves all around the mosque and made a 
door for themselves through which they could directly enter the mosque. 
Later, the Prophet ordered all these doors to be sealed except for “Ali's door 
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Then he entrusted him with his knowledge and wisdom“? and said, “I am the 
city of knowledge, and ‘Ali is its gate. Whoever wants [to enter] the city? must 


enter through its gate." 55 Then he said, 


(al-‘Umdah of Ibn Bitriq p.177). Some people began to object to the 
Prophet's actions, so he gave the following sermon: "I was commanded to 
seal these doors except for 'Ali's door. By God, I did not seal a door or 
open it [of my own accord]; rather 1 was ordered to do something, so I 
carried it out" (Musnad Abmad vol.4 p.369). Some traditions indicate that 
the main reason for sealing these doors was to prevent people from sleeping 
in the mosque, from having conjugal relations therein, and from entering it 
while in a state of janabah (Mawsi'‘ah al-ta rikh al-islámi vol.3 p.529-533). It is 
transmitted from Imam al-Baqir, "In Medina, many destitute non-natives 
were entering the fold of Islam, and the mosque came to be too small to 
contain them all. Thus, God communicated to his Prophet saying, 'Cleanse 
your mosque, and remove from it those who sleep in it at night, and order 
all doors of those who have a door to the mosque to be sealed except for 
"Al's door and the house of Fatimah. Do not let a person in the state of 
Janábab pass through it. Do not let a non-native sleep in it.' So the Prophet 
ordered their doors to be sealed except for ‘Ali’s door, and thus he left the 
house of Fatimah as it was..." (al-Káft 5.3.21.1). 
*4 Wisdom (al-hikmah) denotes any knowledge that leads one to righteous 
acts. 
5 One version of this supplication reads as translated: "Whoever wants [to 
enter] the city...” Another version reads, “Whoever wants wisdom...” (Iqbal 
al-a'mál p.296), which does not fit well with the metaphor of the "city of 
knowledge." In Mafatih al-jinán, the phrase reads, “Whoever wants the city 
and wisdom..." Most likely, the word "wisdom" was written in the margins 
of the source from which Mafatip was taken, and was somehow confused as 
part of the text. In any case, the recension we have chosen above is the most 


appropriate. 
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“You are my brother,“ my successor, and my heir. Your flesh and my flesh are 
one. 


$6 The gate of a city is the means through which one can access it. By calling 
Imam 'Ali the gate to the city of knowledge, the Prophet designated him as 
the means by which we may access the Prophet's knowledge when we 
cannot access him directly, since 'Ali possesses all of the Prophet's 
knowledge. That is not to negate the possibility of accessing the Prophet 
directly and learning directly from him, for his companions and 
contemporaries had direct access to him and thus did not need to go 
through ‘Ali. It was only after the Prophet’s death that there remained no 
complete path to his teachings except Imam ‘Ali. However, unlike a city 
gate, which is separate from the city, containing none of the treasures of the 
city, but only guarding against unwelcome intruders, Imam ‘Ali is not 
merely a guardian of Prophetic knowledge and a means that is itself bereft 
of that knowledge. Rather, because the nature of knowledge is that it must 
be learned from a teacher who possesses it, Imam 'Ali is a gate that itself 
contains all the treasures of the city. 

€ This phrase alludes to the “Covenant of Brotherhood" that the Prophet 
Muhammad contracted between himself and Imam ‘Ali. The Prophet 
repeatedly made reference to this brotherhood with ‘Ali. Early in his 
mission, during the da'wah dhi al-‘ashirah, when he first announced his 
mission to his clan, the Banü Hashim, he declared ' Ali to be his brother. In 
a second instance, before his hijrah, or emigration, from Mecca to Medina, 
he bound several of his Meccan companions by a covenant of brotherhood 
by which they became mutual heirs to the exclusion of their non-Muslim 
blood relatives. Here too, he declared ‘Ali to be his brother. In a third 
instance, five to eight months after the hijrah, he contracted a similar 
covenant between approximately fifty local Medinans and fifty Meccan 
refugees. Here too he chose ‘Ali as his own brother (Mawsit'ah al-ta’rikh al- 
islàmi vol.2 p.47-51). 

5 Imam 'Ali was not heir to the property of the Prophet, for as a paternal 
cousin, he could not have legally inherited from the Prophet as long as 
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Your blood and my blood are one. He who makes peace with you has made 
peace with me, and he who makes war with you has made war with me. Faith 


has mingled with your flesh and blood as it has mingled with my flesh and 
blood. 


Fátimah lived. Rather, he was heir to the Prophet's knowledge and wisdom. 
Some narrations of the aforementioned "Tradition of Rank" corroborate 
this claim. The Prophet said to ‘Ali, "You are my brother and my heir." 
* Ali asked him, "And what shall I inherit from you, O Messenger of God?" 
He replied, "What the prophets before me have bequeathed." 'Ali asked, 
“And what did the prophets before you bequeath?” He replied, “The Book 
of God and the tradition of his prophet” (Bibár aLanwaár 38.1.61.127). 

6 [n the pre-Islamic era, two tribes would bind themselves through a 
covenant saying, "Your blood and our blood is one. You are we and we are 
you as long as the seas rise and fall." In so doing, they would make their 
two tribes as one. This same sort of covenant was also contracted between a 
tribe and an individual as a pledge of amnesty and protection. In such 
instances, the head of the tribe would declare, "He is I, and I am he. His 
blood and my blood are one. His flesh and my flesh are one.” It is in this 
spirit that the Prophet spoke his famous tradition, “Husaynun minni wa 
ana min Husayn.” This tradition is commonly understood to mean, 
"Husayn is from me, inasmuch as he is of my progeny, and I am from 
Husayn, inasmuch as the survival of my religion and my memory shall 
depend on his self-sacrifice.” More appropriately, the particle “min” in 
these instances should be construed as "min al-ittisaliyyah.” It is used to 
show the inseparable bond between two things. Thus, the Prophet's 
tradition is better translated as, “Husayn is I, and I am Husayn” (see 
"Husaynun minni wa ana min Husayn” by Muhammad Baqir Bahbüdi in 
Yadnameh-ye ‘allameh-ye amini). Accordingly, the intent of this phrase in the 
elegy is, "The bond between you and me is hereby strengthened so much 
that it is as though your flesh and blood are one with my flesh and blood. 
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Tomorrow, you shall be my deputy over the Pool.’° You are the one who will 
pay off my debt and fulfill my promises." Your followers, [the Shi‘ah,)”? 


Thus, he who spills your blood has thereby spilt my blood. He who cuts 
your flesh has thereby cut my flesh." 

?? The “Pool” alluded to is a pool on the Day of Judgment from which only 
certain people will be allowed to drink. As Deputy of the Pool, Imam ‘Ali 
will be in charge of admitting those who are entitled to drink from its 
blessed water and warding off those who are not. 


? He alludes to an exchange that took place on the Prophet’s deathbed. 
Zayd ibn ‘Ali has transmitted, “When the Messenger of God’s death was 
near and his head was in ‘Ali’s lap...he said, “Ali, will you accept my 
testament, pay off my debt, and fulfill my promises?’ “Ali was overwhelmed 
with tears and could not answer him, while seeing the head of the 
Messenger of God going this way and that in his lap. The Messenger 
repeated the question, and ' Ali replied, “Yes, may my mother and father be 
your ransom, O Messenger of God! The Messenger said, ‘Bilal, bring the 
armor of the Messenger of God.’ He brought it. Then he said, “Bilal, bring 
the standard of the Messenger of God.’ He brought it. Then he said, ‘Bilal, 
bring the mule of the Messenger of God with her saddle and reins." He 
brought her. Then the Messenger said, “‘Ali, stand and take these things so 
all who are in this house, from the Mzbájirün and the Ansar, may witness, 
and so nobody should challenge you over these affairs tomorrow.’ ‘Ali 
stood and stowed all those things at his house and then returned” (Bihar al- 
anwar 22.3.1.5 p.459). Some have claimed that the Messenger had no real 
debts; rather he referred to his unfulfilled promises as debts. However, the 
apparent meaning of these sentences refutes this claim. It is also 
transmitted that his debts totaled 18,000 dirhams (Bihar al-anwar 38.1.60.1). 


?' This tradition of the Prophet and many others like it show that the term 
shi'ab was used by the Prophet himself and was not a later innovation, as 
some tend to think. The word shi‘ah literally means "partisan" or 
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with gleaming faces, shall be on pedestals of light that are [arranged] around 
me in paradise, and they shall be my neighbors. If it were not for you, O ‘Ali! 


after my demise, the believers would not be known."? 


"follower," and was used by the Prophet to refer to Muslims who accepted 

and held fast to his appointment of ‘Ali as his successor. In another of 
these traditions, the Sunni scholar al-Suyüti reported that Ibn ‘Asakir 

reported that Jabir ibn ‘Abd Allah said, "We were with the Prophet when 

‘Ali approached whereupon the Prophet said, ‘I swear by the one in whose 

hands lies my soul that this man and his sh7‘ah shall succeed on the Day of 
Resurrection.” [At that moment] the following verse was revealed: ‘Those 

who believe and do good, they alone are the best of creation.’ From then 

on, whenever ‘Ali approached, the companions of the Prophet would say, 

"The Best of Creation has come” (a-Durr al-manthir vol.6 p.379). 

3 Imam ‘Ali was a litmus test to distinguish the true believers from the 
hypocrites. He was greater than all of the Prophet’s companions in every 
way, and accordingly, the Prophet continually extolled his virtues above 
theirs and advanced him before them. Among the companions, there were 
those who felt jealous of Imam ‘Ali. Their jealousy was exacerbated by their 
rancor toward him because he had killed many of their pagan elders and 
kinsmen in the early battles against the Quraysh. Added to their jealousy 
and rancor was their lust for the power that the Prophet had consolidated 
over the entire Arabian Peninsula. As long as the Prophet lived, his 
charisma kept all these destructive elements in check and gave them little 
room to manifest themselves. However, the feelings continued to fester 
until the Prophet died. Many did not hold Imam ‘Ali in the same esteem as 
they did the Prophet and viewed him as little more than a companion like 
themselves. For such people, the Prophet’s selection of Imam ‘Ali as his 
successor was too much to take. Thus, obedience to Imam 'Ali became a 
test to rout out those who had not fully submitted to God and his 
Prophet's will. In this vein, the Prophet said, “To love ‘Ali is tantamount to 
faith, and to hate him is tantamount to disbelief’ (Bihar al-anwār 
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After the Prophet, he was a guide [protecting people] from errancy, and a light 
[curing them] of their inability to see." [He was] God's strong lifeline” and his 


straight path." He was not outdone in [his] closeness to [such] a [great] lineage 
[as the Prophet’s],’” 


36.1.41.190). He also said to him, "Only a believer can love you and only a 
hypocrite can hate you" (Wasa 'il al-shi‘ah 2.4.24.2243. Note that the point 
of thesc two traditions is to distinguish between believers and hypocrites, 
not to define all the attributes of a believer. Thus, while the love of Imam 
‘Ali is vital to faith, it is not sufficient, and must be coupled with belief in 
his authority as a divinely appointed guide and an unwavering deference to 
his commands). 


74 Sometimes a person cannot see because he has shut his eyes and does not 
want to see. No amount of light can help such a person to see. Other times, 
a person cannot see because there is no light to illuminate his 
surroundings. His eyes are open, he wants to see, but he cannot for the 
darkness around him. This person's blindness is easily cured if his 
surroundings are illuminated. Although blindness (‘amd) is used in the 
Qur'àn exclusively in the former sense, it is the latter sense that is intended 
in this sentence of the supplication. The darkness of errancy forever 
encroaches upon humankind. The Prophet Muhammad, and after his 
demise, Imam 'Ali, was the torch of guidance, sent to humankind by God 
to illuminate the path of truth, and keep it illuminated, for those willing to 
open their eyes and see. 


7 Without God's guidance, we inevitably fall into the abyss of vice and 
corruption. God's guides—his prophets and imams—are like lifelines he 
has thrown down to us one after another to save us from a precipitous fall. 
7% The Imam is like a straight path, for if we follow him, as we would follow 
a straight path, he will lead us directly to our destination, which 1s 
salvation and eternal bliss. 


7 Imam ‘Ali’s close kinship to the Prophet is mentioned here for two 
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reasons: 1) To refute the claims made on behalf of the three caliphs who 
usurped power from him along with the claims of Mu‘awiyah whose 
machinations to do the same failed. Each one’s supporters attempted to 
justify his right to the caliphate on the pretense of his “closeness” to the 
Prophet. They justified Aba Bakr’s usurpation because he was sabib al-ghar, 
the Prophet’s companion in the Cave of Thawr during his emigration to 
Medina. They justified both Abū Bakr’s and ‘Umar’s usurpation by 
highlighting each one’s relationship to him as sihr al-nabi, his father-in-law, 
since the Prophets wives, ‘A’ishah and Hafsah, were their respective 
daughters. They justified 'Uthmàn's usurpation by bestowing on him the 
honorific title dha al-nirayn, the “possessor of two lights," since he twice 
became the Prophet’s son-in-law. Similarly, Mu‘awiyah claimed closeness to 
the Prophet by inventing for himself the epithet, kAda/ al-mu'minin, the 
"uncle of the believers,” since his sister, Umm Habibah, was a wife of the 
Prophet and, thus wm al-mu'minin, a “mother of the believers.” In this 
race for closeness to the Prophet, despite the claims of the others, Imam 
"Ali was the uncontested winner as he was the Prophet’s first cousin while 
all the other contenders were related only through marriage and more 
distant tribal ties. In this vein, Imam ‘Ali once said, “How absurd! Shall 
there be succession through companionship [alone] and not through 
companionship and kinship?” (Nady al-balaghah saying 190). Related to this 
saying, al-Sayyid al-Radi quotes a couplet attributed to Imam ‘Ali, “And if 
by kinship you silenced the dissenters/then there are some besides you who 
are closer to the Apostle” (ibid.). 2) To recognize that kinship to the 
Prophet, in and of itself, is an honor, albeit an honor that pales before the 
honor of virtue. For this reason Imam al-Sádiq has said, “My acceptance of 
the authority of “Ali ibn Abi Talib is dearer to me than my kinship to him 
because the former is an obligation while the latter is an honor" (Bihar al- 
anwar 39.1.87.107). 

It is important to note that the Prophet’s uncles, daughters, and 
grandchildren, who also enjoyed familial "closeness" to the Prophet, did 
not vie with him for power and authority. They did not consider 
themselves his equals by virtue of their genealogy. Rather they accepted him 
as their chief. Thus, this sentence of al-Nudbah is not meant to deny their 
kinship, rather it is aimed at those who did not accept Imam 'Ali's 
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nor in [his] precedence in (accepting such] a [great] religion [as Islam].” He was 
unmatched in every one of his honors.”? 


legitimate claims. 


? Numerous historical accounts from Sunni and Shi'i sources indicate that 
Imam 'Ali was the first person to accept Islam after the Prophet. For 
instance, the Prophet said, "Ali was the first to believe in me" (Tafsir al- 
hibri p.40). He also said, "The first of you to approach me at the Poo! shall 
be the first who accepted Islam, “Ali ibn Abi Talib” (Ta rikb baghdad vol.2 
p.18). Imam ‘Ali himself said, “O God, I am the first who turned to you, 
heard [you], and answered [you]. Nobody prayed before me except the 
Messenger of God" (Nah; al-balaghah sermon 131). It is true that some 
traditions indicate that Abü Bakr was the first to accept Islam; however, 
these few traditions lose all credibility because they oppose a vast number 
of traditions to the contrary. Ibn Abi al-Hadid, the commentator of Na/j 
al-balaghah, has written, "The Commander of the Faithful ['Ali] 
continually claimed precedence for himself and took pride in his 
precedence. He claimed more than once, ‘I am the Great Confirmer [of the 
prophethood] (al-siddiq al-akbar) and the First Distinguisher [between 
Truth and Falsehood] (a/-faraq al-awwal). Y accepted Islam before Abt Bakr 
did, and I prayed before he prayed” (Sharh nabj al-balaghah vol.4 p.116-123). 
He also writes, "Never is it recorded that he was called a liar or that anyone 
objected to these claims” (Sharh nabj al-balaghah vol.13 p.216). In a third 
instance he writes, “Among the arguments for “Ali being the first Muslim is 
that Abū Bakr never claimed this honor for himself, and he never once 
used this in his arguments with the supporters of 'Ali" (Sharh nabj al- 
balaghah vol.13 p.224). 

7 The famous transmitter of traditions Abū Hurayrah reported that ‘Umar 
ibn al-Khattàb said, "Ali ibn Abi Talib has been bestowed three honors. To 
be bestowed even one of them would be dearer to me than to be given red 
camels (an expression of something of great material value)." It was asked 
of him, “And what are these [three honors], O Commander of the 
Faithful?" He replied, “That he was married to Fatimah, the daughter of the 
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Messenger of God; that he resided in the [Prophet’s] mosque alongside the 
Prophet, wherein that which was not permitted for me was permitted for 
him; [that he was given] the standard on the day of Khaybar“ (Ta rikh 
dimashq vol.42 p.120). In another tradition, Mu‘awiyah asked Sa'd ibn Abi 
Waqqis, "What prevents you from maligning Abu Turab [i.e. “Ali]?” Sa'd 
replied, “As long as I remember three things that the Messenger of God said 
about him, I shall not malign him. To be bestowed even one of them would 
be dearer to me than red camels. I heard the Messenger of God speak to 
him [when] he installed him as his vicegerent during one of his battles. “Ali 
said to him, 'O Messenger of God, you have made me vicegerent [and left 
me behind] with the women and children" The Messenger of God told 
him, ‘Are you not satisfied to be for me as Aaron was for Moses except that 
there is no prophethood after me? And I heard him say during the Battle 
of Khaybar, ‘I shall give my standard to a man who loves God and his 
Messenger and whom God and his Messenger love.' So each of us raised his 
head [hoping it would be he]. The Prophet said, ‘Call for ‘Ali.’ He was 
brought before him with a pain in his eyes. The Prophet took some saliva 
from his mouth and rubbed it on 'Ali's eyes, gave him the standard, and 
God gave him victory. And [finally] when this verse was revealed, 'Say: 
"Come, let us call on our sons and your sons...," the Messenger of God 
called on ‘Ali, Fatimah, al-Hasan, and al-Husayn and said, 'O God, this is 
my family’ (Sahib muslim, kitàb fada il al-sababah, bab min fada’il ‘Ali ibn 
Abi Talib, tradition 4). Such traditions show the following: 1) that Imam 
* Ali's honors were numerous 2) that every one of his honors was the object 
of envy 3) that even his enemies were envious of his honors. 

*? Imam 'Ali followed the Prophet in everything he did while the Prophet 
lived and after he died. He said about himself, "I used to follow him like a 
newborn calf follows behind its mother. Every day he would make a lesson 
of one of his character traits and enjoin me to follow him" (Na5j al- 
balaghah sermon 192). In one debate with 'Uthmàn, Imam ‘Ali declared, "I 
would never abandon the example of the Prophet for anyone's sake" 
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—may God have mercy on them both and on their family. He fought based on 
the inner meaning [of the Qur’an],” 


(Ta'rikh al-madinah al-munawwarah vol.3 p.1043-4). 


* This phrase, “yuqatilu ‘ald alta wil" is mentioned in many traditions. For 
example, Imam al-Baqir reported that his father Imam Zayn al-‘Abidin 
said, “The thong on one of the Prophet’s sandals broke, so he gave it to ‘Ali 
to mend it. Then he walked with one sandal for an arm’s throw or so and 
approached his companions. He said to them, ‘There is among you one 
who will fight based on the inner meaning [of the Qur'àn] just as he has 
fought alongside me based on the outer meaning [of the Qur'àn].' Abū 
Bakr asked, ‘Am I he, O Messenger of God?’ He replied, ‘No.’ ‘Umar asked, 
‘Am I he, O Messenger of God? He replied, ‘No.’ At this, the group held 
their tongues and looked at one another. Then the Messenger of God said, 
‘Rather, it is he who now mends my sandal,’ and he pointed with his hand 
to ‘Ali. ‘He shall fight based on the inner meaning [of the Qur'àn] when 
my example is abandoned and cast aside, and when the book of God is 
adulterated [through false interpretation], and when people speak [as 
experts] on the religion who have nothing to do with it. “Ali shall fight to 


LERI 


revive God's religion” (Bzbár al-anwar 32.1.7.260). 

This tradition juxtaposes the phrases “yuqatilu ‘ald al-tanzil" and “yugatilu 
‘ala alta wil." The literal meaning of the word /azzil in the first phrase is 
"the revelation of the Qur'an." This term refers to the exoteric and 
apparent meaning of the Qur'àn to which all have access. The Prophet and 
‘Ali fought against the pagans and the People of the Book on the basis of 
the outer meaning of such verses as, “Fight those from among the People of 
the Book who do not believe in God or in the Last Day, who do not 
consider illicit what God and his Messenger have made illicit, and who do 
not practice the true religion, until they pay tribute in a state of meekness" 
(Quran 9:29); and “Fight all the pagans just as they fight all of you” 
(Qur'àn 9:36). 

The word ta’wil, on the other hand, refers to esoteric and obscure 
meanings of the Qur'àn to which only the Prophet and his rightful 
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and being on God's path, he was never overwhelmed by anyone’s censure." For 
God's sake, he left the Arab chieftains without supporters [by striking them 
down in combat]; he killed their champions? and took down their wolf-like 


heroes], and thus planted in their hearts rancor because of Badr," Khaybar,” 
P 


successors have access. Because they know the reality of the verses, they are 
in a position to determine that a verse that seems to us to have a specific 
application actually applies more broadly to other situations and 
individuals. For example, Imam 'Ali fought against the Basran army in the 
Battle of Jamal based on such an inner meaning of a verse. He is reported 
to have said, "By God, I only fight this army of defaulters (al-fi'ah al- 
nakithah) based on a verse from the Book of God. God says, ‘And if they 
default (vakathz) on their oaths after having pledged [their allegiance] and 
[if they] revile your religion, then fight the leaders of disbelief (a 'immah al- 
kufr)—their oaths are worthless—for, perhaps they will desist” (see Bihar 
aLanwár 29.1.33 p.429; the verse is Qur'àn 9:12). Clearly, the outer meaning 
of the phrase “a’tmmah atkufr" applies only to non-Muslim leaders. 
However, Imam 'Ali, having access to the inner meaning of the verse, 
determined that the reasons that justify fighting non-Muslim leaders 
applied equally to Talhah, al-Zubayr, and *A'ishah. 

& This phrase is an allusion to Qur'àn 5:54. 

3 ie the Arabs’ champions. 

*4 [n the Battle of Badr, Imam ‘Ali killed at least 35 of the Jo pagan 
casualties, not to mention those whom he killed in conjunction with others 
(Kitab al-irshád vola p.70). Foremost among these were the following: Walid 
ibn ‘Utbah ibn Rabi‘ah, who was the brother of Hind and the uncle of 
Mu'àwiyah; al-‘As ibn Sa‘id ibn al-‘As ibn Umayyah, who was the father of 
‘Amr ibn al-‘As; Tu'aymah ibn ‘Adi ibn Nawfal, who was one of Islam's 
staunchest enemies; Nawfal ibn Khuwaylid ibn Asad, who was the brother 
of the Prophet's wife, Khadijah; and Hanzalah ibn Abi Sufyan, who was 


Mu'àwiyah's brother. 
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5 In the Battle of Khaybar, the Muslims fought the Jews of Khaybar, not an 
Arab army. Perhaps these Jews are included in this reference to Arabs 
simply because they lived as a minority among the Arabs. Similarly, Satan 
is included in an address to the angels—though the Qur'àn states explicitly 
that he 1s a jinn (Qur'an 18:50)—in the following verse: “And (remember) 
when we told the angels: "Prostrate before Adam," whereat they prostrated. 
However, /b/is (did not)" (Qur'àn 2:34). 

The rancor referred to here was twofold. First, the Jews felt the sting of 
"Al's sword when he killed their champion Marhab and led the charge that 
brought down the hitherto impervious fortress of Khaybar. Second, certain 
Muslims felt their pride injured by their own failure and 'Ali's victory. In 
particular, because of a malady that had temporarily incapacitated Imam 
“Ali, the Prophet Muhammad gave his standard—and thus command of a 
special force—to Abu Bakr and later to 'Umar, both of whom failed to 
infiltrate the fortress of Khaybar. Then the Prophet, showing disgust for 
their cowardice and hasty flight from the battlefield said, "Tomorrow I 
shall give my standard to a man who loves God and his Messenger and 
whom God and his Messenger love. [He is] persistent (karrar), not flighty 
(farrar), and he shall not return until God has given him victory” (a/-Kaff 
8.1.1.548). When this “man” turned out to be Imam ‘Ali and he was 
victorious, as the Prophet had predicted, the leaders of those failed 
expeditions felt the flames of jealousy rekindled. Many years later, after the 
Battle of Jamal, Imam ‘Ali mentioned their rancor and jealousy as one of 
many factors that brought ‘A’ishah to wage war against him. He said, 
“...when the Prophet handed me his standard, I stood firm and God gave 
me victory, and this greatly saddened ‘A’ishah’s father (i.e. Abü Bakr), and 
for this, she bore a grudge against me. | committed no wrong against her, 
yet she felt rancorous toward me because of the rancor of her father” (al- 
Jamal by Shaykh al-Mufid, p.410). 
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Hunayn,* and other battles. Thus, their hearts filled with enmity toward him 
and [they] resolved to renege [on their pledge to support him]. [Their ill will 
continued] until he killed the Defaulters, the Iniquitous, and the 
Transgressors." When he fulfilled his pledge [to lay down his life for Islam] 
and the most wretched of the latter generations murdered him, following in 


the footsteps of the most wretched of the former generations... 


é After the Conquest of Mecca, the Prophet Muhammad ordered a 
campaign against the still-pagan tribe of Hawazin in what came to be 
known as the Battle of Hunayn. The Muslim forces numbered more than 
ten thousand, and their sheer size gave many of them a sense of bravado. 
Abū Bakr in particular boastfully told the Prophet, “We shall not lose 
today for a shortage of men." Sadly for the Muslims, his prediction was 
wrong, and soon after the battle commenced, Hawazin routed the Muslim 
army, and all fled to safety except for ten men who stood by the Prophet. 
Nine of these were from the clan of Hashim, the Prophet's family, and one 
was Ayman ibn Umm Ayman. The Qur'àn memorialized this initial defeat 
saying, “Remember the day of Hunayn when your numbers impressed you, 
and then availed you in no way" (Qur'àn 9:25). A commander by the name 
of Aba Jarwal was the standard-bearer for Hawazin. On the Prophet’s 
behest, Imam ‘Ali killed him, thus rallying the Muslim forces for an 
eventual victory (see Kitab aLirsbád vola p.140443). Accordingly, the rancor 
referred to here likely includes the jealousy the Prophet’s companions felt 
for having contented themselves on a false sense of superiority and then 
having fled from the battlefield while “Ali remained unwaveringly by the 
Prophet’s side and broke the lines of Hawazin. 

*? These three epithets were given by the Prophet in a tradition transmitted 
by his wife, Umm Salamah, to the three forces who would rebel against 
Imam 'Ali during his caliphate, and with whom he would fight in the 
battles of Jamal, Siffin, and Nahrawàn, respectively. He said, "Umm 
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[the outcome was tragic]. God's Messenger's command?— may God shower 
him and his family with mercy — concerning the guides [who would succeed 


him], who followed [in the footsteps of] the guides [who succeeded past 
prophets], was not obeyed,?? 


Salamah, listen and [then] testify [before others]: This is ‘Ali ibn Abi 
Talib...Master of the Muslims, Imam of the God-fearing, Leader of those 
whose faces and limbs are resplendent from their ablutions, who shall kill 
the Defaulters (a/-Nakithin), the Iniquitous  (a-Qasitzz), and the 
Transgressors (al-Mariqun).” Umm Salamah asked, “O Messenger of God! 
Who are the Defaulters?" He replied, "Those who will pledge their 
allegiance to him in Medina and then fight with him in Basrah." Then she 
asked, “Who are the Iniquitous?” He replied, "They are Mu‘awiyah and his 
cohorts from Syria." Then she asked, “And who are the Transgressors?” He 
replied, "They are the people (who will fight him] at Nahrawan” (Bifár al- 
anwar 29.1.13.1 ON p.421). 

8 There are two important allusions in this sentence. First, the phrase, *he 
fulfilled his pledge," draws from the verse, "Among them is he who has 
fulfilled his pledge" (Qur'àn 33:23) The word abb, which we have 
translated as "pledge," is specifically a pledge a person makes to fight for a 
cause until victory or death. Second, the clause, "the most wretched of the 
latter generations murdered him, following in the footsteps of the most 
wretched of the former generations," alludes to a tradition of the Prophet 
Muhammad where he said, “O ‘Ali, the most wretched of the former 
generations was the one who killed the she-camel {of the Prophet Salih], 
and the most wretched of the latter generations is to be your assassin" (a£ 
Manáqib vol. p.309). In this tradition, the Prophet considered “Abd al- 
Rahman ibn Muljam, Imam 'Ali's assassin, to be the most wretched of 
people from his time until the end of time because he was to assassinate the 
best of people after the Prophet himself. We might say, the greater the 
victim in God's eyes, the more wretched the killer. 


It is noteworthy that the sentence under consideration, as it stands, is 
incomplete. You might ask yourself why we did not construe the next 
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sentence to be its continuation and complement. In that case, the gist of 
the two sentences together would have been, “When ‘Ali was killed, the 
Messenger’s command was not obeyed.” The reason we have not accepted 
such a reading is that the meaning of the proposed sentence is incorrect. It 
implies that the Prophet’s command to love and obey the imams was 
disobeyed only after Imam 'Alr's murder when in fact his command had 
been disobeyed ever since the event of Saqifah bani Sa'idah, when a small 
group of rebels conspired to usurp the caliphate from Imam ‘Ali and 
install Aba Bakr in his stead. 

It is plausible that the main clause of the sentence after the subordinating 
conjunction “when” (/ammd) was intentionally omitted by its author to 
indicate the heinousness of the aftermath of Imam 'Ali's assassination, as 
though it is too horrid to even mention. We can imagine the supplicant 
trailing off into tears as he recalls the events surrounding the death of the 
first Imam. Fortunately, we have been told in other traditions what was 
deemed here to be indescribable. The archangel Gabriel lamented, “When 
he was killed, by God, the cornerstones of guidance were destroyed; by 
God, the stars in the sky were effaced along with the banners of piety; and 
by God, the firm handhold [of guidance] broke loose. The cousin of 
Muhammad, the Chosen, has been killed. The chosen successor has been 
killed. ‘Ali, with whom God is pleased, has been killed. By God, the master 
of all vicegerents has been killed. The most wretched of people has killed 
him” (Bibár al-anwar 42.1.128.1 p.282). 

2 The word "command" here is an allusion to traditions of the Prophet 
such as the following, "Love my household and my progeny. Befriend him 
who befriends them, and aid them against their enemies. They [and the 
Qur'àn] shall continue to be among you until they come to me at the Pool 
on the Day of Resurrection" (Bibár al-anwar 44.1.20.1 p.75). 

9? The word Addi or "guide" is often used in the Qur'àn and traditions to 
refer to the imams or other successors to the prophets. We saw one example 
of this usage earlier in this supplication in the sentence, "He was the 
warner, and for every people there is a guide." Similarly, in the phrase *His 
command concerning the guides [who would succeed him], who followed 
[in the footsteps of] the guides [who succeeded past prophets] was not 
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for the community [of Muslims] was relentless in its hatred for him," [nearly] 


unanimous in [its effort] to sever ties with his family and banish his progeny” 


obeyed," the word "guides" refers generally to the successors of prophets, 
past and present. The idea is to demonstrate the continuity of the divine 
precedent of guidance. Just as the Prophet Muhammad was shown in this 
supplication to be the continuation and seal of the line of prophets, and 
the murderer of Imam ‘Ali was shown to be of the same ilk as the murderer 
of the she-camel of the Prophet Salih, so too the successors to the Prophet 
Muhammad are here shown to be the continuation of the divine precedent 
of installing successors after every prophet who continue and propagate 
that prophet's mission. 

? The antecedent for the singular pronouns "him" and "his" in this 
sentence refer to the Prophet Muhammad. It was chiefly the leaders of the 
Quraysh, whose power had been co-opted and whose relatives had been 
killed by the Muslims, who harbored hatred for him and his progeny. 
However, since the community at large supported them in their policies 
and campaigns against the Prophet’s family, this hatred is here attributed 
to all. The following tradition illustrates how the family of the Prophet 
lived in fear of his enemies. Imam al-Baqir relates, "When the Messenger of 
God died, his family spent the longest of nights, so much so that they felt 
suspended between earth and sky [out of grief and fear] because the 
Messenger of God had left his enemies, whether related or not, without 
supporters [by killing those supporters in battle and thereby angering his 
enemies]" (al-Käfi 1.4.111.19). The implication is that the Propher's lifelong 
struggle for the truth made him many enemies who were kept at bay only 
by his position of power and influence within the tribal structure because 
of his seniority, and within the burgeoning Muslim community because of 
his position as the Prophet. His death created a vacuum in which his 
family had genuine reason to fear for their safety. 


% If we assume that the Prophet's “progeny” includes only his infallible 
progeny (i.e. the imams), then this phrase alludes to the banishment of 
Imam al-Kazim, Imam al-Rida, Imam al-Jawad, Imam al-Hàdi, and Imam 
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except for a few who were true [to their pledge to love and obey his family 
simply] to fulfill their duty [to God] regarding them. Thus, some [of his 
progeny] were killed,” some were taken captive,” and some were banished. God 


decreed for them [these trials] for which it is hoped they shall be bountifully 


rewarded,” 


al-‘Askari, all of whom were taken from their hometowns and imprisoned 
by the Abbasid caliphs of their times. We can alternatively construe the 
word “progeny” to refer to all of the Prophet’s descendents, not specifically 
to the imams, for there are also numerous historical accounts of the 
banishment of the Prophet’s other descendents. 

% This and the following two phrases, like the one before it, refer either 
specifically to the imams or to the Prophet's progeny in general. The 
following tradition corroborates the first possibility: Imam al-Hasan said, 
"Every one of us [i.e. the imams from the family of the Prophet] is either 
[to be] poisoned or killed [by the sword]" (Bihar al-anwar 27.2.9.19). If we 
take it to mean his progeny in general, it will also include such 
personalities as Zayd ibn 'Ali and the Martyr of Fakhkh. 

?! This phrase either refers specifically to Imam Zayn al-‘Abidin and Imam 
al-Baqir, who were taken captive at Karbala’, or to the entire family of the 
Prophet, which was taken captive alongside them. 

9 To say that the atrocities committed against the Prophet's family were 
God's decree in no way mitigates the blame on those who perpetrated them, 
for God's decree works within the framework of man's freewill. God creates 
the circumstances to test people and gives them the ability to choose. It is 
they who actually make the choice to do what is right or wrong, and thus 
they justly deserve the reward or the punishment for their actions. 

It is also important to note that people are not rewarded for the 
hardships they face as we might misconstrue from this phrase. They are 
simply compensated for all that was inflicted upon them assuming they 
had no part in bringing it upon themselves. However, the reward 
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since the earth belongs to God; he grants it to whomever he wishes from 
among his creatures, but the final outcome is in favor of the God-fearing.® 
Our Lord be exalted, for indeed the promise of our Lord is done.” He shall 
never break his promise,” and he is the Invincible, the Wise.” 

mentioned here is reward for their patience and strength of faith in the face 


of those hardships. 


% This sentence is an allusion to Qur'àn 7:128. This verse contrasts God's 
dispensation of land—along with the wealth and power that it entails— 
throughout the history of this world with his dispensations at the end of 
time, during the reign of Imam al-Mahdi, and in paradise. In this world, 
God dispenses land according to the dictates of his wisdom. Sometimes, he 
gives it to the righteous to test them, to honor them, or to provide for 
them a means of rising in spiritual! status. Sometimes, he takes it from them 
and gives it to evil people to test them or lead them further into perdition. 
However, he has promised that in the reign of Imam al-Mahdi and in 
paradise, only the God-fearing will enjoy God's blessings. Thus, the purpose 
of mentioning this verse here is to console us and assure us that the death, 
imprisonment, and banishment of the Prophets family is nothing 
extraordinary, but part of God's age-old plan, and that they and their 
followers shall have the last laugh, in this world and for an eternity in the 
next. In this vein God says about the Day of Judgment, "On this day, the 
believers shall laugh at the non-believers” (Qur'àn 83:34) 


? This sentence is an allusion to Qur'àn 17:108. 
8 : 2 i - 
? This clause is an allusion to Qur'àn 22:47. 


9 These two attributes of God are mentioned here because of their 
particular relevance to the preceding sentences. Because he is a/-'aziz, the 
Invincible, nothing can prevent him from fulfilling his promise to make 
the final outcome in favor of the God-fearing. In addition, because he is al- 
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Thus, [since it has been decreed that hardship befall this family,] let all who 
can, cry for these most pure members of the household of Muhammad and 
‘Ali—may God shower them and their family with mercy. For them, let all who 
can, compose their elegies. For the likes of them, let tears fall,” let people wail, 
let people lament, and let people cry out: Where is Hasan, where is Husayn? 


Where are the sons of Husayn™ [who were] righteous men one after another, 


pakim, the Wise, we should rest assured that he has only delayed their 
reward and their victory over their enemies for good reason, for one who is 
wise acts purposefully, not arbitrarily. 
*°° You might wonder why this phrase reads, "for the likes of them let tears 
fall” rather than saying, "for ‘hem let tears fall" The former phrase 
communicates more intensity than the latter. Picture person "A" and then 
somebody who is //&e person “A.” If I say that the person who is /ke person 
"A" deserves our praise, then we can infer that person "A" himself deserves 
our praise even more, since he is the original standard to whom the other 
person was compared, and that the quality that has made the latter person 
praiseworthy must be present to a greater degree 1n person "A." Similarly in 
this phrase, if tears should fall for "the /rkes of them,” then it follows that 
tears should fall more profusely for them themselves. 
‘You might ask why the lamentation begins with the Imams al-Hasan and 
al-Husayn without mentioning their father, Imam ‘Ali. The reason is that 
the present section of the supplication is a Jamentation for the “most pure 
members of the household of Muhammad and Ali" together, not just the 
household of the Prophet Muhammad. 

It is also important to note that the question, "Where is Hasan, where is 
Husayn? Where are the sons of Husayn?” is not a literal question to which 
we seek an answer. Rather, it is a way of expressing our anguish at their 
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men of truth one after another?^* Where are those paths [to God's pleasure 
who followed] one after another??? Where are those who were chosen one after 
another? Where are those rising suns?’ Where are those luminous moons? 
Where are those scintillating stars? Where are those beacons [that lead us] to 
the religion [of Islam]; those cornerstones of knowledge? Where is the one 


preserved by God" 


absence, for we know the answer to each question. For each of the first 
eleven imams, the answer will come, “He has been killed.” For the twelfth 
imam, it will come, “He lives in fear, in hiding.” 

?" Besides generally being truthful, the quality of truthfulness here may 
refer specifically to their true claim to the imamate as rightful successors to 
the Prophet and ‘Ali. 

"3 We refer to the imams as “paths” in this sentence just as we said earlier 
in this supplication, “Thus, they became the only path [for us] to reach 
you—to reach your pleasure.” 

4 [t seems the imams have intentionally been compared to “rising suns” 
rather than bright, midday suns, to emphasize that they rip through the 
darkness of ignorance and misguidance by bringing knowledge and 
guidance just as the morning sun rips through the darkness of night to 
bring the light of dawn. 

55 From here on, we turn our attentions specifically to the imam of the 
current age, Imam al-Mahdi—may God hasten his reappearance. In reality, 
he is the primary focus of the supplication, in whose honor the prophets of 
old, the Prophet Muhammad, Imam ‘Ali, and the rest of the imams were 
mentioned. 


The phrase “bagiyyah Allah” is one of Imam al-Mahd?’s titles. Of course, 
all of God’s creatures are “preserved by God”; however, since his life has 
been miraculously extended for upwards of one thousand years, it is fitting 
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who shall never be absent from the [ranks of the Prophet's] progeny of 
[infallible] guides? Where is he who has been trained to cut down 
every last oppressor? Where is the awaited one who shall straighten 
[even the last vestiges of] crookedness, [no matter how] small or 
imperceptible?’ Where is he upon whom we rest our hopes so that he 
will end injustice and oppression? Where is he who has been preserved 
[by God] to renew the directives and recommendations found in the 


Qur’an and the Prophet's example??? Where is he who has been chosen 


to bring back the [Islamic] way of life??? 


that his preservation be singled out through this epithet. 

'% We have translated this sentence based on the conclusion that its parts 
have been transposed in the Arabic. For an explanation of this 
transposition and a justification of our translation, refer to ITI’s Arabic 
commentary of this supplication. 

197 The two words used here for crookedness, amt and "aj, are taken from 
Qur'àn 20:107. Amt is a small deviation or crookedness. "Twaj is 
crookedness so subtle that our senses cannot perceive it. The idea is that 
Imam al-Mahdi will set things right and not leave even imperceptible 
crookedness in people's understanding or implementation of Islam. 

*5 In this context, both faridah and sunnah refer to directives, 
recommendations, and general ethical principles. The only difference 
between them is that a faridah is derived from the Qur'àn while a sunnah is 
derived from the example and teachings of the Prophet. 

In one tradition, Imam al-Sadiq describes Imam al-Mahdi saying, “He 
shall do what the Messenger of God did: he shall destroy what passed 
before him just as the Messenger of God destroyed the Age of Ignorance, 
and he shall renew Islam” (Bihar al-anwér 52.1.27.108). 


°9 We have translated the words millah and shari‘ah as “a way of life.” 
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Where is he upon whom we rest our hopes so that he will revive the Book [of 
God] and the injunctions set forth therein? Where is he who will revive Islamic 


symbols and [through them revive] Muslims?"? 


"? We have translated this sentence according to one of two possible 
interpretations. According to this first interpretation, we have construed 
ma'álim to be the plural of pma lam, which is a flag or a sign. It is used here 
as a metaphor for the outward manifestations of religiosity that act as 
"signs" indicating the vigorous practice of Islam. These signs comprise such 
things as the public observance of Islamic laws such as modest dress and 
behavior among men and women and an end to usurious transactions, the 
consumption of alcohol, and sexual indecency. They also comprise the 
public display of Islamic institutions such as the call to prayer, 
congregational prayers, and the Islamic greeting, al-salämu ‘alaykum, “peace 
be with you.” During the Imam’s occultation, many of these “flags” of 
Islam are ignored. Some Muslim women do not wear the headscarf; some 
Muslims drink alcohol and act indecently in public. Many do not give 
congregational prayer due importance and have abandoned the Islamic 
greeting in the name of conformity. With the reappearance of the Imam, 
these flags will be raised once again. As a result, the pious who must 
currently suppress much of their outward fervor for the religion, will be 


resurrected so they can practice their faith as it was meant to be practiced. 


According to the second interpretation, we can construe ma alim as the 
plural of ‘ilm or knowledge (it should be noted that we could not find this 
meaning for ma alim in any lexicon while it is commonly used in this sense 
in traditions from the Prophet's family. It is not uncommon for the 
predominantly Sunni lexicographers to pass up word usages in the vast 
resources of Islamic literature not available to them because they 
abandoned the imams from the Prophet's progeny). Accordingly, Imam al- 
Mahdi is called *he who will resuscitate Islamic knowledge and learning." 
In so doing, he will also resuscitate the "people of religion," the Muslims, 
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Where is he who will crush the military might of the 
transgressors? Where is he who will demolish the edifices of 


yui 


polytheism and hypocrisy? 


who, because they are currently steeped in ignorance, are like walking dead 
people who need to be brought back to life through a renaissance in 
Islamic education. 

Both of these interpretations are tenable, and both teach us valuable 
lessons about Imam al-Mahdi’s mission. 
"! The first thing that comes to mind at the mention of shirk is polytheism: 
the belief that there is more than one creator, more than one manager of 
the affairs of the cosmos, or more than one deity fit to be worshipped. 
Accordingly, "edifices of polytheism" in the supplication most likely refers 
to pagan temples erected for their various gods. In this case, this phrase 
does not mention what Imam al-Mahdi will do to institutions associated 
with other non-believers like the People of the Book or atheists. It is not 
farfetched, however, to construe shirk as referring to a// forms of non-belief, 
and "edifices of polytheism" as referring to a// institutions of non-belief. 
The following tradition tells us that Imam al-Mahdi will invite all non- 
believers, including pagans, People of the Book, and atheists, to believe in 
one God. It implies that he considers them "polytheists" until they become 
Muslim. Imam al-Kázim said, "When Imam al-Mahdi will rise up and face 
the Jews, Christians, Sabeans, atheists, apostates, and [all other] non- 
believers in the east and the west, he will present [the teachings of] Islam to 
them. He will command those who willingly accept, to pray and give 
charity and do all the other things Muslims are commanded to do and for 
the fulfillment of which they are obligated before God. He will [then] 
behead those who do not accept Islam so that no one is left in the east or 
the west who does not believe in one God” (Bihar al-anwar 52.1.27.90). (This 
tradition should not be misconstrued to mean that Imam al-Mahdi is a 
bloodthirsty despot who wants to kill all who are not Muslim. Rather, he 
will first present Islam to all people, entertain their questions and doubts, 
offer them irrefutable answers grounded in logic, and if need be, show 
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Where is the destroyer of the corrupt, the sinful, and the rebellious?” Where is 
he who will cut down errancy and division? Where is he who will efface ali 
traces of deviance [in belief] and hedonism [in action]? Where is he who will 
spring the traps of lies and fabrication [with the truth]? Where is the destroyer 
of the rebellious? Where is he who will uproot those who are recalcitrant, who 
misguide, and who turn their backs on religion? 


them miracles to convince them of the truth. Upon seeing the truth so 
clearly and convincingly presented, those who seek the truth will have no 
reason to reject it. Only those who are truly evil will stubborniy hold fast to 
their false beliefs.) 


Hypocrisy (al-nifäq), on the other hand, is the outward declaration of 
faith coupled with an inward lack thereof. Hypocrites are non-believers at 
heart, but are treated before the law as Muslims because of their outward 
declaration of faith. In this sense, the edifices of hypocrisy are mosques and 
institutions built for the purpose of sowing seeds of enmity and disunion 
among the Muslims. The example from the Prophets time was masjid al- 
dirár, The Mosque of Sabotage, which the hypocrites of Medina built "for 
sabotage and disbelief, and to cause division among the faithful, and for 
the purpose of ambush [used] by those who fight against God and his 
Messenger" (Qur'an 9:107). However, it is not farfetched to construe 
hypocrisy to include all Muslims who stubbornly refuse to accept the 
authority of the twelve imams after the Prophet Muhammad despite 
knowing that they are his rightful successors. 

"^ These are attributes of the worst of Muslims who persist in the attributes 
of corruption, sin, and rebellion against God. Imam al-Mahdi will make 
the truth so clear that he will leave them no excuse to persist in their ways. 
At that point, if they do persist, he will have no choice but to destroy them. 
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Where is he who will bring honor to God's friends"! and disgrace God's 
enemies? Where is he who shall unify all people upon the fear of God?"? Where 
is the gateway to God that is the only way one can approach him?" Where is 


: ; d i Ü; è 
the focal point to which God’s friends turn their attention?" 


"3 The term awliyã’ Allāh, or friends of God, refers to a special subset of 
Muslims. Likewise, “God’s enemies” refers to a subset of non-Muslims. 

"4 Through a worldwide campaign of education and reform, Imam al- 
Mahdi will establish a society in which all interactions and transactions are 
rooted in and controlled by the fear of God. People will do what 1s right 
and refrain from what is wrong, not because they fear public opinion or 
worldly punishment, but because they fear displeasing God and being 
punished by him. 

'5 Imam al-Mahdi, along with the prophets and imams before him, is the 
sole gateway to God, since it is impossible to approach God except through 
them. In particular, the Imam plays an indispensible role in our faith and 
action. We need him to tell us about God so that we can know God as he 
wants us to know him and thus believe in him as he is, not as we imagine 
him to be. We also need him because God only accepts our deeds if we 
accept the Imam, along with all the other divine guides before him, as his 
appointed guide. 

"5 Imam al-Mahdi is here referred to as wajh Allah, which we might be 
tempted to translate as "the face of God." However, wajh does not only 
mean face. It also means jibah, or “direction” as it is used in the verse, 
"Wherever you turn [your face], that is the direction [that leads| to God" 
(Qur'an 2:115). Thus, the Imam is literally “the direction to which God's 
friends face." However, "direction" is an abstract concept that can hardly 
be used to describe a concrete being like the Imam. Accordingly, we have 
translated wajh as a "focal point" in whose direction they face. There is a 
difference between this sentence, which calls the Imam a "focal point," and 
the previous, which called him a "gateway." Insofar as he is a gateway, we 


84 


Arabic and English Text with Commentary 


— 


A ih. CO YR a E e 
oe Col 22, MEL E $2 Na jha A aet 


Lo JJ $c MeN y ad ise Ra 5^ a 5 


^ " 


Where is the lifeline linking the (denizens of] earth to [God] on high?" Where 
is the master of the Day of Conquest and the one who shall raise the banner of 
guidance?" Where is he who will combine people's scattered interests into 
what is best for them and what pleases them?'? 


simply view him as a means to get to God. As a focal point, on the other 
hand, we view him as a goal, not simply a means. 

You might wonder why this sentence only mentions God’s elite friends. 
Do the rest of the Muslims not turn to him? The supplication singles them 
out because they are role models for the rest of us to follow. If we wish to 
be like them, then we too should turn our attention to him. 

We turn in his direction as a focal point in the following ways: 1) by 
believing in his imamate, his occultation, and his eventual reappearance; 2) 
by establishing a relationship with him through prayer and pilgrimage so 
that he intercedes on our behalf with God or fulfills our needs himself 
insofar as he is invested by God with the authority to do so; 3) by referring 
all issues of religious duties to the jurists (»uujtabids), since they are his 
representatives in his absence. 

"7 ALard or “earth” is most likely a metonym for those who live on earth. 
We have construed sama’, which usually means “sky” or “heaven,” to 
indicate God’s lofty station. This sentence employs another image to 
communicate the Imam’s role as an intermediary between humankind and 
God. He is like a lifeline that God has dangled down to earth so that we 
can raise ourselves in knowledge and character by holding fast to his 


example. 


"8 The “Day of Conquest” is a reference to the day when the Imam al- 


Mahdi will defeat the last of God’s enemies and establish his worldwide 
government of truth and justice. 

'5 Leading up to Imam al-Mahdi’s reappearance, the general milieu will 
become so perversely corrupt that people will despair in the governments 
and systems of the world. He will establish a system that caters to the 
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Where is he who shall avenge the prophets and the children of the prophets??? 


religious and worldly needs of people, and as a result, they will be pleased 
with his system as they never were with their own. The Prophet 
Muhammad predicted this about his government when he said, “During 
his rule, the denizens of the earth, the denizens of the heavens, and even the 
birds in the sky will be pleased" (Bipäār al-anwåār 51.1.6.1 p.80). 

7? There are two possible meanings for the phrase, "children of the 
prophets." First, and most obviously, it refers to the children of God's 
prophets who were wrongfully killed. Most likely, the children referred to 
were not themselves prophets; otherwise, it would have been more 
appropriate to mention them too as prophets, not as the children of 
prophets. The only examples that we were able to find for this 
interpretation were Habil (Abel), the son of the Prophet Adam, and the 
imams from the progeny of the Prophet Muhammad. 

Alternatively, the phrase could refer to the followers of the prophets who 
were wrongfully killed for their faith, for a prophet is the metaphorical 
father of his followers. In this vein, God has urged us to follow “the way of 
your father Abraham” (Qur’an 22:78); and the Prophet once declared, "' Ali 
and I are the fathers of this community [of faith]” (Bihar al-anwar 
16.1.6.29). 

In either case, according to this sentence, Imam al-Mahdi will exact 
revenge for their deaths. You might wonder from whom he will exact 
revenge since the murderers will be long dead by then. The following 
tradition indicates that he will exact revenge from those who follow in the 
footsteps of those murderers and condone their crimes, whether or not 
they are from the progeny of those murderers. Imam al-Ridà was once 
asked, “What do you say about the following tradition transmitted from 
Imam al-Sadiq? "When al-Mahdi will rise up, he shall kill the progeny of the 
murderers of al-Husayn for the deeds of their forebears.” Imam al-Ridà 
said, “It is so.” The transmitter asked, “Then what is the meaning of God’s 

statement, ‘No soul shall bear the burden of another?" The Imam replied, 
“Of course, God has spoken the truth in all that he has said. However, the 
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Where is he who shal! avenge the blood of the one killed at Karbala’? Where is 
he who shall be aided against all who transgress against him or lie about him? 


Where is the distressed one who is answered whenever he calls?” 


progeny of the murderers of al-Husayn condone the deeds of their 
forebears and take pride in them. He who condones an act is like him who 
does it. Thus, if a man murders in the east, and a man in the west condones 
his murder, then before God, the one who condoned [the other's act] is his 
accomplice. Accordingly, Imam al-Mahdi will only kill their progeny when 
he rises up because they condone what their forebears did" (al-Burhan fi 
tafsir al-Qur’an vol.2 p.508). In this tradition, the sentence, "He who 
condones an act is like him who does it," is a general principle that 
broadens the scope of the Imam’s vengeance to all who condone the 
murder of the prophets' children or followers, whether or not they are the 
actual descendents of those murderers. 

It should be noted that Islamic law does not consider condoning a crime 

to be sufficient cause for legal prosecution against a person. For this 
reason, Imam al-Rida said that one who condones a murder is an 
accomplice to the murder “before God,” not in a court of law. Accordingly, 
this tradition indicates that Imam al-Mahdi will punish these people 
according to his policy of judging people based on his divinely inspired 
knowledge of the truth rather than judging them based on empirically 
attainable proof. This is a policy particular to him, which cannot be acted 
upon by any Islamic judge. Even the Imams before him and the Prophet 
himself did not judge on such a basis. 
"! This sentence is an allusion to Qur'àn 27:62. When it refers to Imam al- 
Mahdi as “the distressed one,” it does not mean to limit the meaning of the 
verse, as though it only applies to him. Rather, it is applying the general 
verse about those in distress to his current situation. 
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Where is the foremost of creatures who is righteous and pious??? Where is the 
son of the Chosen Prophet? and the son of ‘Ali, with whom God ts pleased? 
and the son of Khadijah, the Noble? and the son of Fatimah, the Great? May 
my mother and father be your ransom!"? May I myself be your shield and your 


ransom! O son of those who are masters and are near to God!” 


2? Many traditions indicate that the Prophet Muhammad and Imam ‘Ali 
are greater than Imam al-Mahdi, thus we may reasonably exclude them 
from this comparison. 

"3 AL-kubrá is not a comparative adjective meaning “the greater" or “the 
elder" used to differentiate her from some other Fatimah who is lesser or 
younger than she. Rather it ts a superlative meaning "the Greatest” or 
simply, "the Great." Thus, it is similar in meaning to her more famous title, 
"Mistress of all Women." 

"^^ This sentence is spoken as a declaration of one’s love and devotion for 
another. Imam al-Mahdi is so dear to us, that we would be willing to 
sacrifice for him our parents, who are dearer to us than we are to ourselves. 
This is of course an idiom, since we can utter it even if our parents are 
already deceased, as Zaynab, daughter of Imam ‘Ali, did in elegizing her 
brother al-Husayn when she said, "May my father be the ransom of him 
who was saddened until he fulfilled [his oath]." In this instance, she used 
the idiom despite the fact that both her father and brother were already 
deceased. 

It 15 also noteworthy that the address in the supplication suddenly shifts 
here from the third person to the second through a literary device called 
iltifat. The underlying message is that we have grieved over his absence and 
expressed our yearning for him, and now we feel we have found him, and 
we can speak to him directly. 

'5 In this sentence and what follows, we extol Imam al-Mahdi as the son of 
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O son of those from a noble stock who are most honorable! O son of those 
who are guides and have been guided [by God]! O son of those who were 
chosen and whose character was refined! O son of those who are chiefs from a 
most noble stock! O son of those who are most good and have been purified! 
O son of those who are benevolent and have been selected! O son of those who 
are munificent and are most honorable! O son of those luminous moons! O 
son of those bright lanterns! O son of those piercing meteors! O son of those 
scintillating stars! O son of those clear paths! O son of those manifest flags! O 
son of [those possessed of] perfect knowledge!" 


forebears who possess certain virtues. The implication is that he has 
inherited these virtues from them. On the other hand, if he were to lack 
these traits, praising him thus would be senseless. To this effect, Imam ‘Ali 
has said, "He whose actions hold him back will not be sped along by his 
[noble] lineage” (Naby al-balaghah saying 23). 

"6 There are two ways to construe this phrase. It literally reads, “O son of 
perfect knowledge!” We could maintain the literal meaning of “son” as we 
have done in the translation above. However, we must then construe 
“knowledge” figuratively, since he is not the son of knowledge, but the son 
of those possessed of knowledge. It is as though his forebears are so saturated 
with knowledge that they are knowledge personified, and he its son. 
Alternatively, we could construe “son” figuratively as “heir.” The phrase 
would then translate as, “O heir to perfect knowledge!” The same two 
interpretations can reasonably be made for many of the following phrases. 
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O son of [those who founded] traditions known far and wide [as traditions of 
Islam]! O son of [those possessed of] knowledge that is handed down [from 
generation to generation]! O heir to lasting miracles!" O son of [those who 
presented] clear evidence! O son of [him who was] the straight path! ? O son of 


[him whose appointment as the Prophet's successor was] momentous news!?? 


77 This sentence refers to the fact that his forefather, the Prophet 
Muhammad, founded traditions such as prayer, fasting, and Hay) that are 
recognized throughout the world as Islamic practices. 

"5 Many of the prophets’ miracles were acts limited to their own time and 
place. For instance, once Jesus cured a particular blind person or leper, his 
miracle was over. However, they performed some miracles by means of 
objects that they then bequeathed to their heirs as relics. It 1s narrated in 
some traditions that these relics have been passed down through the line of 
the prophets and imams and now lie with Imam al-Mahdi. For instance, he 
possesses the staff of Moses, the tablets upon which Moses’ scriptures were 
written, and the stone from which the twelve springs gushed forth, in 
addition to the ring of the Prophet Solomon (see a/-Kéafi 1.4.38.1). With 
these, he too will perform miracles as their original possessors did. Thus, he 
is the "heir to lasting miracles." 

'? Many traditions state that a/-sirat al-mustaqim or “the straight path” was 
Imam ‘Ali insofar as he was a living example of what it means to follow the 
straight path of divine guidance. This is an instance of a general verse—or 
in this case, a Qur'ànic phrase—being applied to one of its more 
prominent members and is not meant to confine the meaning of the phrase 
to him. 

3° The phrase al-naba’ al-‘agim or "the momentous news 
Qur'àn (78:2) to describe the Day of Judgment. However, some 
traditions—this supplication included—claim that "the momentous news” 
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O son of him about whom it is [written] in the Protected Tablet that he is near 
to God, lofty in station, and replete with wisdom!" O son of [him who 
brought] verses and miracles! O son of [those who presented] manifest 
evidence! O son of [those who argued with] clear and overpowering proofs! O 
son of [those who debated with] conclusive arguments! O son of [those who are 
the intermediaries of God's| vast blessings! O guardian of Ta Ha and the 


Tones : 132 
[Qur'àn's] unequivocal verses! 


was Imam ‘Ali, since the Prophet’s announcement that he would be his 
successor was momentous news for those interested in the continuity of the 
Islamic mission (al-Burhan fi tafsir al-Qur’an vol.5 p.565). This sort of 
interpretation is known as a /a wil of the Qur’an, an expression of a hidden 
meaning, not accessible to anyone but God's infallible guides. This hidden 
meaning in no way contradicts or qualifies the apparent meaning of the 
verse. Rather it is an additional meaning intended by God in parallel with 
its apparent meaning. 

3! As in the previous sentence, this sentence also praises Imam ‘Ali by 
means of a (a eil, or hidden meaning, of the Qur'ànic verse 43:4. Such an 
interpretation of this verse is also found in traditions (a/-Burhan fi tafsir al- 
Qur'àn vol.4 p.846). The antecedent of the pronoun in verse 43:4 1s the 
Qur'àn itself. It says that the Qur'àn exists in the "Protected Tablet” (this is 
an expression or manifestation of God's knowledge) in a lofty state and 
replete with wisdom. According to the hidden meaning, on the other hand, 
the pronoun refers to Imam ‘Ali. Once again, we emphasize that this 
hidden meaning in no way contradicts or qualifies the apparent meaning 
of the verse. Moreover, we would not have reached such an interpretation if 
it were not for the guidance of the Prophet and his family whose knowledge 
is from God. 


3? In this and the next two sentences, five names of chapters of the Qur'án 
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O guardian of Ya Sin and al-Dhartyat! O guardian of al-Tür and al-‘Adiyat! O 
son of him who drew closer and latched on so that he was two bow lengths 
away or less, drawing closer and closer yet to the Highest of the High!? Would 
that I knew where you are; [upon] which land you walk, dry or wet??? [Are 


you] on [Mount] Radwa’® or in some other place? 


are mentioned along with one attribute of the verses of the Qur'àn to 
represent the Qur'àn as a whole. It does not make sense to say that Imam 
al-Mahdi is the “son of the Qur'àn," thus we have construed żbn as "one 
who is associated with something and a guardian of it.” 

55 This sentence alludes to Qur'àn 53:8-9, "Then he drew closer and latched 
on, so that he was two bow lengths away or less." There is much difference 
of opinion among the commentators of the Qur'àn as to the meaning of 
this verse. The cause for these differences 1s the ambiguity of the pronouns 
referring to "the one who drew close" and "the one to whom he drew 
close." Some say the Prophet drew close to God. Others say the Prophet 
drew close to Gabriel. Yet others say that Gabriel drew close to the Prophet. 
This sentence of the supplication as well as numerous traditions from both 
Shi'i and Sunni sources confirm that it was the Prophet who drew close to 
God. 

* The supplication mentions /Zará or “wet land" along with ard or “dry 
land" to express the vast range of possible places he may be. We have no 
idea whether he walks on dry land in the desert or moist land in the tropics 
and coastal regions or anywhere in between. 

?! Mount Radwa is the name given to the mountains at the northern edge 
of the Tihāmah range, which are located between Mecca and Medina 
(Mu'jam al-buldān and Wafa' al-wafa). Mention of these mountains has 
caused some to conjecture that this supplication was originally written by 
the Kaysaniyyah, who claimed Muhammad ibn al-Hanafiyyah as their 
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Or [are you in] Dhü Tuwà?"^ It pains me that I should see [the rest of] creation 


yet not see you, and not hear from you so much as a rustle or a whisper. It 


pains me that tribulations have besieged you instead of me, 


imam. They believed he remained alive, residing on Mount Radwa, waiting 
for the opportunity to reappear and set things right. This conjecture is 
baseless for several reasons. First, Radwà is not mentioned by itself, but 
coupled with Dhü Tuwa and other mountains. For the Kaysaniyyah, on the 
other hand, only Mount Radwa has any significance. Second, the entire 
supplication, from beginning to end conforms to Imami, not Kaysàni, 
beliefs. For instance, the supplication explicitly mentions that the imam 
herein addressed is from the progeny of the Prophet Muhammad, 
Khadijah, and Fatimah al-Zahra’, while Muhammad ibn al-Hanfiyyah was 
none of these. It also clearly states that there are several generations of 
imams between Imam al-Husayn and the addressee when it reads, “Where 
are the sons of Husayn?” while the Kaysaniyyah claimed that Muhammad 
ibn al-Hanafiyyah was the direct successor of al-Husayn. It is unreasonable 
to ignore the supplication as a whole because of a reference made in passing 
that coincidently holds significance for a deviant sect. Third, one tradition 
narrated by Shaykh al-Tusi from Imam al-Sadiq mentions Mount Radwa as 
a place where Imam al-Mahdi will hide during some part of his occultation 
(al-Ghaybah p.163). Thus, Radwa may have specific significance for Imamis 
and its mention in no way compromises the integrity of the supplication. 

3° Dhü Tuwa is a valley near Mecca where the Prophet Muhammad used to 
pray whenever he would return to Mecca (Akhbar makkah al-musharrafah). 
The following tradition mentions this valley with regard to Imam al- 
Mahdi. Imam al-Bagir said, "Imam al-Mahdi will enter from the valley of 
Dhi Tuwa with 313 men, the number of the warriors of Badr, until he 
stands with his back against the [Black] Stone” (Bihar al-anwar 52.1.27.158). 
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yet my cries and complaints [to God to relieve you] do not 
even reach you. May I be your ransom, O you who have been 
hidden [from our eyes] yet are never absent from our [hearts]! 
May I be your ransom, O you who are far [from our sight], 


while [your kind hand is] not far 


7 Imam al-Mahdi's life is filled with enormous trials despite, and in some 
cases because, of his occultation. For instance, he currently witnesses the 
oppression and corruption that fill the world and the innovations being 
introduced into Islam, yet because of his occultation, he is not able to stop 
any of it. Out of devotion, we cry and complain to God to relieve him of 
his trials, or at least to allow us to bear his trails for him, so he can be 
relieved. But alas, the Imam does not hear our cries and complaints 
directed to God (It is not that he cannot hear them at all, since he is made 
aware of the deeds of all people. Rather, he cannot hear them directly and 
in person, as we wish he could). 

38 There are three ways to translate this sentence. First, it could be 
translated, "O you who have been hidden [from our eyes] yet are never 
absent from our midst." Those who know Arabic will notice that this 
translation assumes that parts of the sentence have been transposed. This is 
not unusual for the verb khala (“to be absent") as we saw earlier in this 
supplication in the sentence, "Where is the one preserved by God who shall 
never be absent from the [ranks of the Prophet's] progeny of [infallible] 
guides?" While this meaning for the sentence we are currently studying is 
true in and of itself, it is problematic in that it is not suited to the pronoun 
"our." Usually, in these sorts of supplications, the first person plural 
pronoun refers to "us" as Shi'ah, not "us" as "people" in general. Yet, the 
Imam is "never absent from our midst” as "people," not specifically as 
"Shbi'ab." Second, it could be translated as we have done in the text. This 
translation also assumes a transposition; however it accords better with the 
pronoun, "our." Third, it could be translated, "O you who have been 
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from us!?? May I be your ransom, O aspiration of believing men and 
women who yearn for you, who upon remembering you, heave a sigh 
[of longing to see you]! May I be your ransom, O you who have 
unsurpassed dignity! May I be your ransom, O you whose unparalleled 
glory runs deep! May I be your ransom, O you who are one of the age- 
old blessings fof divine guides] who are unmatched! Until when must I 


[search and] remain baffled at [not finding] you, Master, until when? 


hidden [from our eyes] yet from whose [thoughts] we are never absent.” All 
three meanings are good, while the second and third are more appropriate 
in the context. 

? This sentence literally says that the Imam is “far, yet not far from us.” It 
is not right to say he is “far” from us physically, since we know that, even 
during his occultation, he lives on earth in our midst, although we may 
never see him, and if we do see him, we may not recognize him. Thus, he is 
only “far” from our sight. As for his simultaneously being “zot far from us,” 
there are three possibilities just as there were in the previous sentence. First, 
we could say he is "far [from our sight], not far from us [in reality].” 
However, the pronoun “us” weakens this possibility as it did in the 
previous sentence. Second, we could say he is “far [from our sight], not far 
from our hearts.” Third, we could say he is “far [from our sight], while his 
[kind hand] is not far from us.” Generally, if someone is far away, he 
cannot know our troubles or show us kindness by helping us. However, the 
Imam, despite being far, knows us and shows us kindness. Again, the 
second and third possibilities are most appropriate. 
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[With] what words must I cry out and what must I whisper [to ask God] about 
you [so that he hastens your return]? It pains me that | receive every answer 
except [news of] you [returning], and 1 am [merely] consoled [for your 
continued absence]. It pains me that I should cry for you while [most of] 
humanity deserts you. It pains me that you should be afflicted by such 
hardships rather than they [who caused you these hardships by deserting you]. 
Is there anyone who will help me to prolong my sobs and cries [for you]??? Is 
there anyone overwhelmed with grief in whose grief I may share when he finds 


himself alone?” 


‘4° This sentence hints at the benefit of remembering the tragedies of the 
Prophet's family in the company of others in the form of mayjdlis or 
gatherings intended for this very purpose. After all, this supplication was 
taught to us by an imam. In it, he ts telling us to search for someone to join 
with us in crying so that we can prolong our lamentations. Thus, searching 
for such a person or people and finding them is encouraged by the imam. 
The secret behind this push toward group remembrance is twofold. First, 
remembering them in a gathering where we nurture a somber atmosphere 
and listen to their story told sensitively by a person practiced in the art of 
storytelling fosters an emotional upwelling not possible in solitude. 
Second, a formal gathering ensures regular and repeated exposure to their 
stories, and this benefit 1s often lost in individual remembrance, which is 
likely sporadic at best. The same philosophy underlies the encouragement 
to engage in group supplication and congregational prayer. 

4" We have translated the word jazZ' as “one overwhelmed by grief.” It is 
the opposite of sabi#r or "one who is patient” in the face of hardship. In 
this case, the person is presumably overwhelmed with grief at being 
separated from his beloved Imam and at seeing the world deprived of his 
guidance and hence filled with injustice and oppression. Generally, one 
who is jag#@‘ cries uncontrollably, and may wail, hit himself, and tear at his 
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own clothes among other things because he is not able to cope emotionally 
with his grief. You might wonder why this sentence speaks sympathetically 
about jaza‘ (to be overwhelmed by grief) when many traditions teach that it 
is a deplorable response to tragedy. For instance, Imam 'Ali once said in 
offering his condolences to al-Ash‘ath ibn Qays, “If you are overwhelmed 
by your grief, then you have only honored your kinship [to the deceased 
and failed in your duty to God], whereas if you are patient then you have 
honored God's right [over you]. In addition, if you are patient, you will be 
judged laudably, but if you are overwhelmed by your grief, you will be 
judged to be deplorable” (Wasa’il al-shi‘ah 3.3.80.3619). Jaza‘ in and of itself 
is not deplorable. It is only bad when it is coupled with dissatisfaction with 
God’s decree. Mourning, crying, and even wailing, are natural responses to 
grief. Nevertheless, we are required to maintain our faith in God and our 
belief that all that happens is according to the dictates of his wisdom and 
that he alone can relieve us of our grief. Sayyid al-Yazdi has written: 
“Crying audibly for the deceased is permissible, and may even be 
commendable if it helps to calm one’s heart, as long as it is not coupled 
with discontent with the decree of God...Even crying coupled with jaza‘ 
(overwhelming grief) and a lack of patience is permissible as long as it is 
not coupled with discontent with the decree of God. Of course, it causes 
one to lose one’s reward [for practicing patience] and thus may be makrih 
(not recommended)" (al-‘Urwah al-wuthga voli p.447). Thus, jaza‘, in and 
of itself, is not reprehensible, and all texts that seem to be discouraging it 
are really discouraging the discontent that often accompanies it. 
Furthermore, jaza' is not only permissible, but even highly recommended 
if the source of grief is the suffering of the Prophet and his family. In this 
vein, Imam al-Bágir said, “O ‘Alqamah, elegize Husayn and cry for him. 
Order those in your household to cry for him. Hold gatherings in your 
house in his memory by expressing your overwhelming grief (jaza) and 
[by] crying. Meet one another in your houses with tears" (Mustadrak al- 
wasa’il 10.10.49.9). The reason Jaza' is recommended for Imam al-Husayn— 
and the rest of the Prophet's family by extension—is that they are the 
foundations of Islam, and their suffering was inflicted upon them by the 
enemies of Islam. When we mourn them, we mourn [slam itself, and 
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Is there [anyone whose] eyes cannot bear his grief so that my eyes may come to 
their aid [to relieve them of some of their burden]? Is there a way to meet you, 
O son of Ahmad?” Will our current separation from you ever end, so that we 
may [meet you and] benefit [from seeing you]? When shall we approach your 
thirst-quenching watering hole and be sated?'? When shall we quench ourselves 
on your fresh water, for our tongues have long been parched? When shall we 
[be able to] visit you in the morning and evening [as we please] and thus find 
delight? When do you suspect we shall see you with the Banner of [God's] Aid 


unfurled?' 


thereby align ourselves with God and against his enemies. 

4? Ahmad is an alternate name of the Prophet Muhammad. 

") Imam al-Mahdi's watering hole represents all those things that are 
currently missing from our lives that only he can provide for us. He will be 
a fountainhead of knowledge and guidance. He will spiritually purify us by 
guiding us through a process of self-improvement. He will rule with justice, 
and he will establish lasting and universal peace. All of humanity is thirsty 
for these things, and we long for the day when we can quench this thirst. 
H3 This sentence like those before it shows our impatient eagerness to see 
the Imam and is not actually a question to which we expect an answer. The 
"Banner of [God's] Aid" is a reference to the banner brought by Gabriel at 
the Battle of Badr. One tradition explains, “It is the banner of the 
Messenger of God brought down by Gabriel on the day of Badr...it is not 
made of cotton, linen, fur, or silk...[rather] it 1s made of leaves from 
paradise. The Messenger of God unfurled it on the Day of Badr; then he 
folded it and gave it to ‘Ali. It remained in 'Ali's possession until the Day 
of Basrah (the Battle of Jamal), when he unfurled it, and God gave him 
victory. Then he folded it, and it is with me over there. No one shall unfurl 
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Do you suspect that we may gather around you [as your intimate companions] 
when you will have become the leader of [today’s] leaders,” filled the world 


E A 5 6 . . T 
with justice, made your enemies taste disgrace and chastisement, 


it unti! Imam al-Mahdi rises up. When he rises up, he will unfurl it, and 
none [of his enemies] will be left in the East or the West who do not curse 
it. It will cast terror into their hearts for a month's distance before it, 
behind it, to its right, and to its left...” (Ghaybah al-nu'mani p.307). In 
another tradition, Imam al-Sadiq says, "It is as though I can see Imam al- 
Mahdi at the outskirts of Najaf. When he takes control of it, he will mount 
a roan horse with a white patch between its eyes. The horse will give a jolt, 
and with that, every person in every city will think the Imam is with him in 
his own city. Then when he unfurls the banner of the Messenger of God 
13,013 angels who have been awaiting the rise of the Mahdi will descend 
upon him. They are the very angels who were with Noah on his ark, with 
God’s friend Abraham when he was thrown in the fire, and with Jesus when 
he was lifted [into heaven]. [Another] 4,000 marked angels in ranks [will 
descend upon him along with] 313 angels from the Day of Badr and 4,000 
angels who descended with the intention of fighting alongside al-Husayn— 
to whom he did not give permission” (Bihar al-anwar 52.1.27-40). 

5 By this sentence, we mean to ask, “Will we, who are oppressed and 
powerless today, be among your closest companions tomorrow when you 
become the leader of those who are today powerful leaders and will have 
become by tomorrow lowly and wretched?” 

4 This is an allusion to an oft-mentioned prophecy. Imam al-Husayn has 
said, “If only a day were to remain for the temporal world, God would 
extend that day until a man from my progeny rises up and fills it with 
justice just as it is now filled with injustice. This is what I heard the 
Messenger of God say” (Kamal al-din voli p.317). Similarly, it has been 
narrated from the Prophet Muhammad that he said, “The world shall be 
filled with injustice whereupon a man from my progeny will rise up and 
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eliminated those who defy truth, cut down the last of the arrogant, and 
uprooted the unjust? [Upon seeing all this] we shall say, “Praise is for God, 
Lord of all realms!” O God! You alone [can] lift the shroud of grief and 
affliction. To you alone do I turn for aid, since aid is yours [to dispense]. You 
are Lord of this realm and the next. Thus, come to the aid of your afflicted 
servant, O you who aid those who seek! Show him his master, O you who have 
intense strength! Relieve him of his grief [at the separation from his beloved] 
and of his burning [desire to be reunited with him]. Quench his thirst, O you 
who sit upon the Throne! O you to whom all [needs and prayers] must be 
referred! O God! We are your servants who yearn for him whom you have 
invested with authority [over us] and who reminds us of you and your 


Prophet." 


rule for seven or eight years and fill the earth with justice (Musnad Ahmad, 
Juz’ 22 p.336. Note that the period for which he will rule is not consistently 
indicated in the traditions, and so we need not put stock in these numbers). 
"7 [n this and the previous paragraph, we beseech God to fulfill our desires 
by allowing us to connect with our imam. The focus of the previous 
paragraph is God himself. By invoking his attributes, we seek to convince 
him that he should allow us to see our "Master" and thereby quench our 
thirst. In this paragraph, we focus on our own state as servants who deserve 
to meet their imam in this life and the next. In both cases, the first person 


pronoun refers to the Shi‘ah. 
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You have made him our protector and a refuge [from afflictions and enemies], 
and you have appointed him to uphold our religion and as a sanctuary [to 


which we can retreat in the face of doubts and conflicts]. 


The first person pronouns in this sentence, like the sentence before it, 
refer specifically to the Shi'ah, not to all people, since only the Shi'ah 
“yearn” for Imam al-Mahdi. Thus, his role as a “protector,” “refuge,” 
“upholder of religion,” and a “sanctuary” must refer to some special 
relationship existing between him and his Shi‘ah. In particular, we have 
construed the statement “You have made him our protector and a refuge” 
as a reference to his role vis-a-vis the material plight of his Shi‘ah such as 
disease, poverty, and oppressive enemies. The following letter from Imam 
al-Mahdi to Shaykh al-Mufid, dated 410 AH, confirms that the Imam plays 
such a role despite his occultation: “Although we may live far from the 
homes of the oppressors...we know thoroughly of your news, and not a bit 
of your news escapes us...we do not neglect you, nor do we forget to 
mention you [in our prayers]. If this were not the case, you would have 
been stricken down by affliction and cut down by your enemies. So fear 
God, and support us as we endeavor to extract you from these tribulations 
that have afflicted you” (a/-Ihtijaj vol.2 p.495). The difference between his 
role as a "protector" and "refuge" is that he provides protection to his Shi'ah 
whether they actively seek it from him or not, while he is only a “refuge” 
for them if they actively seek refuge in him. 


148 


In contrast, we have construed the statement, "You have appointed him 
to uphold our religion and as a sanctuary" as a reference to his role vis-à-vis 
the religious and spiritual plight of his Shi'ah such as their doubts and 
internal conflicts. In particular, the Imam upholds the religion by teaching 
his followers what they must know about their religion. He performs this 
function regardless of any effort on their part to learn the religion. 
However, he is a “sanctuary” for them if they bring their doubts and 
questions to him seeking guidance. 

That he does not actively perform this latter role during his occultation 
in no way detracts from the viability of this interpretation. These sentences 
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You have made him a leader for the [truly] faithful among us.'4? And perfect 
this blessing [of living alongside him] by placing him ahead of us [as our 
leader], until you let us enter your gardens in the company of the martyrs from 
among your chosen [servants]. O God! Shower your mercy upon Muhammad 
and the family of Muhammad. Shower mercy upon Mubammad [who was] the 
[Imam's] forefather and your messenger and the greater of [the two] Masters. 


And [shower blessings] upon 'Ali [who was also] his forefather and the lesser of 


[the two] Masters. "°? 


speak of roles assigned to him by God. If people have made it impossible 
for him to fulfill these roles and have thereby deprived themselves of this 
benefit through their own choices, it is their own fault and in no way 
compromises his roles. 

'? An imam is a leader for all people. Nonetheless he is mentioned here 
specifically as a leader for "the [truly] faithful among" the Shi'ah because 
they are the only people who take advantage of him as they ought to. In 
this vein, Imam al-Sadiq has said, "I am only the imam of those who obey 
me" (Bibar alanwár 2.1.13.76). There is nothing unusual about mentioning 
him as the imam of a subset of his true constituency. We encountered 
similar expressions in this supplication where we read, "[after] having built 
for him and for them ‘the first house [of God] built for [all] people." The 
Ka'bah was built for all people and specifically for the Prophet and his 
family. Similarly, the Qur'àn is guidance for all people and specifically for 
the God-fearing. 

5? The Prophet Muhammad and Imam 'Ali are referred to as the Greater 
and Lesser of the Two Masters because the Prophet is the Master of all 
Creation, and ‘Alli, as his successor, is the Master of all Creation after him. 
The Prophet has said, “I am the Master of those who have passed on and 
those who have yet to come. And you, “Ali, are the Master of all Creation 
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And [shower blessings] upon his ancestor, the Great Confirmer [of her father's 
mission], Fátimah, the daughter of Muhammad. [Since we cannot meet him] 
thus, convey to him our good wishes and salutations of “peace.” And increase 
us, by means of these [good wishes and salutations], in honor [in this world 
and the next] Let us [continue to] live when he lives [on earth after his 


reappearance]. 


after me" (Bibár al-anwér 25.2.12.17). 
?' The Qur'àn applies the epithet a/-Siddiqah to Mary, the mother of Jesus 
(5:75). Likewise, it is used in traditions and supplications as an epithet of 
Fatimah al-Zahra’. The word siddiqah applies to the latter in one of the 
following ways: 1) It is an intensified form of sãdiqah, the truthful, because 
she was impeccably truthful (Majma' al-babrayn and Tafsir al-jalalayn under 
5:75). The following tradition supports this meaning of siddiqah: “The 
Messenger of God said, 'O ‘Ali, I have invested Fatimah with some matters 
and commanded her to convey them to you, so accept them from her, for 
she is truthful (s@diqah), impeccable in her truthfulness (sadiqab)" (Bihar 
aLanwár 22.3.1.36). 2) It implies her faithful confirmation of her father’s 
mission (Mayma' al-bayán vol.3 p.110). Imam ‘Ali refers to himself as siddiq 
in this sense in his sermon, “/ am the Great Confirmer (al-siddiq al-akbar). | 
believed before Abü Bakr believed, and I submitted before he submitted" 
(Bibar alanwár 38.2.65.32). He also said, "I am the Great Confirmer (al- 
siddiq al-akbar). Nobody can claim this title other than me except for a 
fabricator and a liar. And I am the Great Standard (alfariq ala zam) (Bibár 
al-anwar 26.3.5.38). 3) It implies the consistency between what she said and 
what she did as though her actions confirm her words. While all three of 
these meanings for s/ddiqab are plausible, we have translated it in the 
second sense. 
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And [shower blessings] upon [all] his righteous forefathers, whom you chose. 
And [shower blessings] upon him. [Shower upon all of them blessings] that are 
4 


better, more perfect, more complete,” more lasting,?* more numerous, and 


more abundant than you have ever showered upon any of those elected and 
chosen from among your creatures. Shower upon him blessings unlimited in 


number, infinite in duration, unceasing in repetition. 


5! The word “forefathers” refers to the imams among his forefathers. 
Included in their ranks is Imam al-Hasan. The word ab (father) includes 
him—even though he is not a direct forefather of Imam al-Mahdi in a 
patrilineal sense—for one of two reasons: 1) Imam al-Báqir was the son of 
Fatimah, daughter of Imam al-Hasan and thus, through a matrilineal line, 
Imam al-Hasan is in fact a forefather of Imam al-Mahdi. 2) The word ab is 
used in Arabic to refer to a person's paternal uncle as well as his father and 
forefathers. The Qur'àn uses ab in this sense when it quotes the sons of the 
Prophet Jacob saying, "We shall worship your God and the God of your 
forefathers, Abraham, Ishmael, and Isaac” (Qur'àn 2:33). The Prophet 
Ishmael was Jacob's paternal uncle, not his father in the patrilineal sense. 
Thus, there is nothing unusual about referring to Imam al-Hasan as Imam 
al-Mahdi's forefather when he is in fact the uncle of his forefathers. 

3 What is "perfect" or "complete" cannot be made “more perfect” or 
"more complete." Nevertheless, the comparative form has been used for 
hyperbole. 

55 Adwam literally means “more eternal.” The term is clearly hyperbolic 
and the intent is “more lasting.” 

5? This sentence could alternatively be translated as follows: “[Shower upon 
all of them] the best, most perfect, most complete, most lasting, most 
numerous, and most abundant [blessings] you could possibly shower upon 


any of those elected and chosen from among your creatures.” 
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O God! Through him restore truth, and through him topple falsehood. 
Through him empower your friends, and through him disgrace your enemies. 
Establish a connection between us and him [during his occultation] that leads 
us into the company of his forebears [in the hereafter]. (Make us among 
those who hold fast to them [by seeking their intercession at the Judgment] and 
who reside [for eternity] in their proximity [in paradise].) Help us to fulfill our 
[monetary] obligations to him" and to endeavor to obey him 


7" The connection we seek with him during his occultation includes the 


following: 1) that we believe in him as the living imam whose obedience is 
obligatory upon all. 2) that we pray for him. 3) that we prepare for his 
reappearance through a process of self-improvement. 4) that we do our best 
to fulfill all our religious obligations. If we connect with him in these ways 
during his occultation, then we can hope to find ourselves in his company 
and the company of his forebears on the Day of Judgment and in paradise. 
It follows that every kind of connection with him does not necessarily 
qualify us for those rewards in the hereafter. For instance, a person may 
love him without accepting his authority over him as his imam. 
Alternatively, he may accept his authority, but fail to obey him. In this part 
of the supplication, we pray specifically for the first kind of connection. 

57 The obligations referred to here are monetary obligations Muslims must 
pay to their imam such as khums, land taxes, and taxes on the spoils of war. 
Imam al-Bagir said, "We found in the Book of ‘Ali... [that] God has 
bequeathed the earth to me and my family. We are the God-fearing, and all 
the earth belongs to us. Thus, any Muslim who cultivates some land should 
live on it and pay the land tax to the imam from my family. After that, he 
may eat whatever comes from the land. If he abandons that land or 
otherwise gets rid of it and another Muslim takes possession of it and 
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and to refrain from sinning against him. Favor us by letting him be pleased 
with us." Grant us his compassion, his mercy, his prayers, and his benevolence 
such that we attain to your vast mercy and [ultimate] success in your 
proximity. Accept our prayers for his sake. Forgive our sins for his sake. 
Answer our prayers for his sake. Increase our sustenance for his sake. Relieve us 
of our worries for his sake. Fulfill our needs for his sake. Turn toward us in 
your magnanimity. Accept our effort to attain your proximity [through this 
supplication]. Gaze upon us with mercy by which we can perfect our honor 
before you. Then, be generous with us and do not strip us of this [honor]. Give 
us water from the pool of our Imam's forefather—may you shower him and 


his family with mercy—in his cup and by his hand.’ 


cultivates it, then the latter person has more right to the land than the 
former. He must pay the land tax to the imam from my family and he can 
eat whatever comes from the land. And so on until the awaited Imam from 
my family reappears with the sword, for he will confiscate all land and 
guard 1t and expel those who live on it just as the Messenger of God did, 
except the land that belongs to our Shi‘ah, for he will allow them to keep 
what they lay claim to” (a-Kaff 1.4.105.1). 

38 The Imam's pleasure is equivalent to God's pleasure. One tradition 
reads, "What pleases God, pleases us, the family of the Prophet” (Bihar al- 
anwar 44.2.37.1). 

5? Imam ‘Ali said, "The Messenger of God and I will be at the Pool, and 
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[May it be] a drink that 1s thirst-quenching, sweet, and palatable, after which we 
shall never thirst again, O Most Merciful [God]! 


our progeny shall be with us. He who wants to be with us must hold fast to 
our teachings and act as we act, for we, the Prophet's family, have the right 
to intercession. Therefore, vie with one another to meet us at the Pool, for 
we shall ward off our enemies and allow our friends to drink from it. And 
he who drinks from it, shall never thirst again” (Bibér al-amwár 65.115.113). 
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O God, for your vicegerent, Imam al- 
Mahdi— 


may your mercy be with him and his 


forebears— 


be at this instant and at every instant 


a guardian [of all his affairs. In 
particular, be for him] a protector, a 
guide, a support, an advisor, and an 


informant 


so that he may reside on earth [by 
your grace] obeyed [by all its 
inhabitants], and live [and be obeyed 


by your grace] for a long time. 
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O God, for your vicegerent,’ Imam al-Mahd? 


' Shaykh al-Tüsi has transmitted this supplication in his compilation 
Misbah al-mutahajid with the following words: “Through his chain of 
transmission from the righteous [imams]—peace be with them— 
Muhammad ibn ‘Isa has transmitted the following: ‘On the eve of the 23 
of Ramadan repeat the following supplication whether you are prostrate, 
standing, sitting, or in any position; rather, [repeat it] throughout this 
month and in any way possible; rather, [repeat it] anytime during your life 
when it occurs to you [to do so]. After glorifying God and praying for 
God's mercy on his Prophet, Muhammad, say, "O God, for your vicegerent, 
so-and-so son of so-and-so, be at this instant and at every instant a guardian 
[of all his affairs. In particular, be for him] a protector, a guide, a support, 
an advisor, and an informant so that he may reside on earth [by your 
grace], obeyed [by all its inhabitants], and live [and be obeyed by your 
grace] for a long time" (Misbap al-mutabajjid p.628; Mafátib aljinan, bab 
2, from the supplications for the eve of the 234 of Ramadan). As with so 
many traditions about Imam al-Mahdi, his name ts obscured here to 
protect his identity and to protect the Shi'ah who might be persecuted for 
their association with him. In times when we can safely identify him, we are 
meant to replace “so-and-so son of so-and-so” with "a-Hujjab ibn al-Hasan,” 
as other transmissions of this supplication have explicitly identified him 
(see Igbál al-a'mál p.85). 

? Each of God's prophets and imams is known as a wali or "vicegerent" in 
that God has made them his deputies on earth. They are responsible for 
guiding people in all matters, spiritual and mundane. They are also charged 
with the establishment and administration of a government that will rule 
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—may your mercy be with him and his forebears— be at this instant and at 
every instant a guardian! [of all his affairs. In particular, be for him] a 


protector,’ a guide, 


justly over all people. In turn, God has made it incumbent on all people to 

obey them, since obedience to them is tantamount to obedience to God 

(see Qur'àn 4:80). 

? We have used the title “Imam al-Mahdi" in place of the epithet al-Hujjah. 

The word /ujjah means "proof" or "evidence." A pujjah is literally a piece of 
evidence used to argue against someone. God's prophets and imams are 

called ujaj (the plural of pujjah) for two reasons. First, God will argue on 

the Day of Judgment against those who disbelieved by calling on these 
divine guides to testify that they in fact fulfilled their mission and 

conveyed the message as they were charged and that all shortcomings were 
the fault of the non-believers (see Qur'àn 5:116-117 for an example of this 
testimony). Second, the believers use the teachings of these divine guides to 
argue with the non-believers and convince them of the truth (see Qur'àn 
2:150 for an example). While all of God's guides are "evidence" in this sense, 
when used in traditions and supplications without a qualifier, the epithet 
al-Hujjah, has come to refer specifically to the twelfth imam, Imam al- 
Mahdi. In translation, we have preferred the title “al-Mahdi” to “al-Hujjah” 
simply because it is more familiar to an English-speaking audience. 

* [n this prayer, we ask God to be six things for Imam al-Mahdi. Upon 
closer consideration of these attributes, we discover that the attribute of 
“guardianship” or wildyah encompasses the other five attributes 
mentioned. In effect, by asking God to be the Imam's guardian (wali), we 
are asking him to take charge of all his affairs during the occultation. In 
particular, we want him to protect, guide, support, and advise him, and to 
keep him informed. 

? i.e. protect him from the vicissitudes of time so that the natural process of 
aging 1s suspended, and provide him with the sustenance he needs to live so 
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a support,’ an advisor, and an informant® 


he can survive through the ages until the appointed hour arrives. 


5 There are two words in Arabic for a guide. A dalil is someone who points 
you in the direction you want to go. A q4 'id on the other hand, takes you 
by the hand and takes you to your destination. In the case of Imam al- 
Mahdi, we ask God to perform both functions. We ask him to advise him 
(by being a dalil) so that he knows the obligations he must fulfill to prepare 
the ground for his reappearance. We also ask him to take him by the hand 
(by being a q4 rd) and grant him the success to fulfill those obligations. 

7 Since the Imam is currently in hiding, he is not charged with combating 
his enemies; thus, when we ask God to support him (by being a zásir) 
against his enemies, we are actually asking God to help him as he helps the 
Shi'ah combat their enemies. The enemies of his friends are, after all, his 
enemies too. The following letter from Imam al-Mahdi to Shaykh al-Mufid, 
dated 410 AH, shows that the Imam does support his followers against 
their enemies despite his occultation: "Although we may live far from the 
homes of the oppressors...we know thoroughly of your news, and not a bit 
of your news escapes us...we do not neglect you, nor do we forget to 
mention you [in our prayers]. If this were not the case, you would have 
been stricken down by affliction and cut down by your enemies. So fear 
God, and support us as we endeavor to extract you from these tribulations 
that have afflicted you" (a/-Iptijáj vol.2 p.495). 

* Ayn literally means “eye.” It is used in this context to mean a “spy” or 
"informant" who acts as the eyes and ears of the person whom they serve. 
In this case, we ask God to be as a spy for Imam al-Mahdi by providing him 
with intelligence about his enemies. With this information, he is better able 
to prepare himself for his campaign against them after his reappearance. 
God served a similar function for the Prophet Muhammad on many 
occasions when he informed him of the secret machinations of his enemies. 
In one instance, God informed him that one of his wives—either *A'ishah 
or Hafsah—had failed to keep a secret with which he had entrusted her. 
When she wondered who informed him of her treachery, he said, "The 
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so that he may reside on earth [by your grace], obeyed [by all its 
inhabitants]? and live [and be obeyed by your grace] for a long time. 


Omniscient, the All-aware informed me [of it]” (Qur'àn 66:3; see Tafsir 
anwar al-tanzil, Rib al-ma‘ani, and al-Kashshaf). 

? This clause translates literally as follows: “so that you make him reside on 
earth, obeyed [by all].” Residing on earth, which is an act of the Imam 
himself, has been attributed to God for the obvious reason that he can only 
reside on earth by God’s good graces. Because the sentence reads better as a 
verb ascribed to the Imam rather than to God, I have translated it 
accordingly, while preserving the intent of the sentence. 

What we are asking for is that Imam al-Mahdi be “obeyed by all of earth’s 
inhabitants”, not that he “reside on earth,” since he is already residing here, 
though we may not see him. To be clear, he will not suddenly be obeyed as 
soon as he reappears and makes his stand. In one tradition, Imam al-Ridà 
tells us, “You, today, live in more ease than you will on that day [when the 
Mahdi reappears]...when the Q4’im makes his stand, there will be nothing 
but blood and sweat and sleeping on the saddle; his clothing will be coarse, 
and his food will be coarse” (Bihar al-anwar 52.1.27.126). Of course, things 
will eventually settle down. In one prophecy, the Messenger of God said, 
“People will pledge their allegiance to him between the Station of Abraham 
and the Black Stone. God will revive Islam through him and give him 
many victories. Thereafter, no one will remain on earth who does not 
believe that ‘there is no god but God” (‘qd al-durar as quoted in 
Muntakhab al-athar vol.3 p.133). 
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